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FOREWORD, 


It is with great pleasure that I write these few words to 
introduce this learned prize -essay to the reading public, because 
I had an huruble hand in the preliminary arrangeni,ents for the 
use of the fund collected to com,memorate the name of Sir 
Jamsetjee Jeejeebhoy, Third Baronet, C.S.I., who died on 17th 
July 1898 at the age of 47. The University of Bombay has 
several memorial funds out of which competitive prize-essays 
are asked but the annual proceeds of all the funds are not 
sufficient to enable the University to ask for prize -essays on 
larger and broader subjects requiring deep study and research, 
and to publish them. So, the following thoughts occurred to 
me to strike a new line in the matter of this fund. 

(а) The interest of the fund may be allowed to accumulate 
for a number of years, so that, instead of having small 
essays every year or every tw^o years, essays of 
deeper study and research may be asked every seven 
or ten years. 

(б) The competition for such essays of research on larger 

subjects may be open to all Universities — Universities 
of the East and Universities of the West — so that this 
broader field of competition may bring the University 
of Bombay and its studies into closer contact with the 
Universities and Scholars of the West. I am glad to 
see, from this point of view, that the Bombay University 
is now occasionally calling Professors from the West 
to deliver series of lectures before its students. 

(c) Such big prize -essays should pass through a closer 
scrutiny of the Examiners, and so, to secure good exa- 
miners, they must be pretty well paid. 

(d) Such successful prize-essays should be published. 

With the consent of some leading members of the Memorial 
movement, I consulted on the subject the Hon. Mr. Justice 
Candy, the then Vice-Chancellor and he kindly agreed with me. 

As this is the first Essay to be published from the Sir Jamsetjee 
Jeejeebhoy III Baronet Memorial Fund, I give below the 
letter, dated 15th February 1901, from the late Mr. Bomonji 
Dinshaw Petit, Chairman of the Sub-Committee appointed by 
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the subscribers of the Memorial Fund, and the resolution of the 
Senate, dated 25th January 1902 accepting the offer, and an- 
nouncing Regulations for the Prize. 

This essay was submitted for examination to Shams-ul-Ulma 
Dastur (now Dr.) Darabjee Peshotan San j ana, B.A., and Dr. 
Maneckji Bomonji Davar, M.A., Ph.D. and they declared it 
worthy of the prize. The Essay was returned to the author to 
make some alterations and annotations as suggested by the 
Examiners. It seems that, owing to some other literary work 
in hand, the author could not attend to this matter. He then 
died, on 28th September 1920 and so the essay remained 
unpublished. 

I had some correspondence with the University in this matter 
about three years ago. Then, attention being again drawn to 
the matter, I placed the matter before the Committee of the 
K. R. Cama Oriental Institute and they kindly accepted my 
suggestion to publish it. On opening correspondence with the 
University, the Syndicate kindly resolved to publish the Essay 
as a University publication and T beg to thank the Syndicate 
for it. 

As to the author, Mr. Maneckshaw Nowroji Dastur, in his sad 
death at a young age, the Parsec community has lost one who 
promised to bo a brilliant scholar. He was born at Naosari on 
7ih April 1884 and studied there at the Sir Cawasjee Jehangir 
Madressa from which he passed his Matriculation in 1901. He 
took his B.A. degree in 1905 with Avesta Pahlavi as the Second 
Language. He took his M.A. degree in 1907. He studied 
Iranian languages at the Sir Jamseijec Jeejeebhoy Zarthoshti 
Madressa for six years from 1902 to 1907. He was a quite 
unostentatious scholar of an uncommonly retiring disposition. 
He had also won a prize of Rs. 500 for a Dissertation on Sir 
Oliver Lodge’s “ Substance of Faith.” 

I beg to thank Mr. Ardeshir Khurshedji Vcsavewala for 
kindly seeing the essay through the press. 

Pkt^t Cottage, 

Kitandalla, I JIVANJI JAMSHEDJI MODi 

4//V Ju7ie, 1928. J 
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Letter from the late Mr. Bomanji Dinsha Petit, 

Chairrmn af the Sub-Committee appointed by the Subscribers 
of the Memorial Fund, 


To 


Bombay, 15th February 1901. 


The Registrar, 

Bombay University. 


Sir, 

A Public meeting of the friends and admirers of the late 
Sir Jamsetjee Jejeebhoy Third Baronet, C. S.I., was held at 
the Town Hall on 26th August 1898 under the presidency of 
His Excellency Lord Sandhurst when it was resolved to open 
a fund to commemorate the name of the deceased Baronet. 
Altogether Rs. 18,639 were subscribed. The subscribers at a 
meeting, hold on 8th December 1900 at the Sir Jamsetjee 
Institution Building, resolved, that out of the sum collected, a 
sum of Rs. 6,000 be handed to the University of Bombay. 
In pursuance of that Resolution, on behalf of the Sub-Commit- 
tee appointed at the above meeting of the subscribers, I beg 
to offer that sum in Government Promissory Notes to th'e 
University on the following conditions : — 

That a separate account be opened in the books of 
the University in the name of the Sir Jamsetjee 
Jejeebhoy Third Baronet Memorial Fund and that 
the proceeds of the interest of that amount after 
deducting the usual 5 per cent, administration 
expenses of the University be spent as follows : — 

(а) The interest to be allowed to accumulate for 
a period of 10 years. 

(б) At the end of each period the University shall 
offer a Prize for the sum accumulated or 
likely to be accumulated by that time and ask 
for a prize essay. 

(c) The subject shall be named at least about 18 
months before the date of the production of the 
essay. 
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{d) The subject of the essay shall be Iranian. 
It may be on all matters appertaining to 
Ancient Iran such as its History, Literature, 
Science, Art, Religion, etc. It may be the 
translation of an hitherto untranslated Avesta, 
Pahlavi, Cuneiform or Persian book or inscrip- 
tions, gems, jewels, etc., of general Iranian 
interest or the preparation of a collated edition 
of an unpublished manuscript. 

(e) One-fourth of the sum realised shall be 
reserved for printing the eassay. 

(/) The competitors of the Prize Essay may be 
graduates or undergraduates or members of 
any University. 

(g) The Prize shall be advertised in India as well 
as in Europe and America in one or more 
literary journals. 

On hearing from you that the University accepts the dona- 
tion on the above terms, I shall send over Government Promis- 
sory Notes of the sihove amount duly endorsed to the names 
of the University authorities. 


Yours faithfully, 

(Sd.) BOMANJEE DINSHA PETIT, 

Chairman of the Sub-Committee appointed by 
the subscribers of the Sir Jamsetjee 
Jeejeebhoy Third Baronet 
Memorial Fund. 
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RESOLUTION PASSED AT A MEETING OP THE 
SENATE HELD ON SATURDAY, THE 
26th JANUARY 1902. 

That the offer of Rs. 6,000 in 3| per cent. Government 
paper from the Chairman of the Sub-Commitee appointed by 
the subscribers of the Sir Jamsetjee Jeejeebhoy, Third Baronet, 
Memorial Fund for the foundation of a Prize in the name of 
the late Sir Jamsetjee Jeejeebhoy, Third Baronet, be accepted 
with the best thanks of the Senate and that the following 
regulations be adopted for awarding the Prize : — 

A Prize to be called ‘‘The Sir Jamsetjee Jeejeebhoy (Third 
Baronet) Prize” of the value of Rs. 1,100, shall be awarded 
every tenth year to the best Essay by a University student 
in accordance with the subjoined conditions. 

2. Competitors shall be graduates or undergraduates or 
members of any University. 

3. The subject of the Essay shall be Iranian. It may be 
on all matters appertaining to ancient Iran, such as its history, 
literature, science, art, religion, etc. It may be the translation 
of an hitherto untranslated Avesta, Pahlavi, Cuneiform or 
Persian book or inscriptions, gems, jewels, etc., of general 
Iranian interest, or the preparation of an edition — collated or 
uncoUated— of an unpublished manuscript. 

4. The subject shaU be selected and notified by the Syndi- 
cate not less than eighteen months before the day for sending 
in the Essay. 

5. Each Essay shall be written in English and sent to the 
University Registrar on or before the last Monday in August. 
Each Essay shall be signed by the writer and shall be accom- 
panied by a statement giving his University standing, if any, 
his Post Office address, and a declaration that the Essay sent 
in by him is bom fide his own composition. 

6. The Judges shaU be two in number and shaU be nomina- 
ted by the Syndicate. Their decision shaU be announced as 
early as practicable. The honorarium for each Judge shaU be 
Rs. 160. 
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7. The Prize shall not be awarded to an Essay which, in 
the opinion of the Judges, is not deserving of a reward. 

8. The said Essay, translation or edition shall be printed 
and published by the University, provided always that all 
expenses of, or incidental to, the printing and publication of 
the work shall not exceed one forth of the total amount 
available after ten years. 

9. The annual income of the Fund shall be subject to a 
deduction of 5 per cent, to be contributed to the General Fund 
of the University. 

10. On the occasion when the Prize is not awarded, the money 
shall be applied by the syndicate in such manner as they shall 
think best fitted for furthering the object and purposes of the 
endowment. 

11. The Senate shall have the power, whenever it may think 
fit, to modify or alter the terms upon which the Prize may be 
awarded, or otherwise to deal with the income of the Fund, 
provided the object for which the Prize has been founded is 
kept in view. 



PREFACE. 


In tkis work on The Moral and Ethical Teachings of Zara- 
thdshtra I have dealt only with such of them as are expressed 
by some particular terms which have a broad moral signification 
and which are well known even to the lay public. There are, 
however many other noteworthy moral teachings of Zarathushtra 
which we come across in our religious literature, and they are 
to be found not in certain words, but in sentences and paragraphs. 
These latter are not less important than the former, and should 
not be omitted in a comprehensive treatment of the subject of 
the moral teachings of Zarathfishtra. As however my attention 
was not drawn to the importance of many of these, when I 
wrote this book for the University, I have not incorporated all of 
them in this work, and have thought it proper to deal with them 
in another work of mine, a translation with a critical explanation 
of the Gath^s, which I intend to give to the public in the future. 
As will be seen from the reading of the contents of this work, the 
bulk of these has reference to the Gath^s, which even in their 
present fragmentary condition undoubtedly form the best 
portion of the existing remnants of the Avestan literature in 
the matter of the moral teachings of Zarathfishtra. During the 
course of this work some philological explanation has been 
rendered necessary in order to determine the meanings of certain 
words before starting on an exposition of the same with reference 
to the context. In cases, however, where such philological criti- 
cism is not quite indispensable, I have referred the reader to my 
future work on the Gathas ; and this is with a view to make the 
present work more interesting even to the lay public than would 
be the case by devoting too much space to philological criticism. 
Finally, I find it necessary to state that the complexity of the 
Gathas is so great that even after a period of seven year’s concen- 
trated research work on that very small text, one cannot be 
entirely satisfied with the translation that he has established. 
Hence it is possible that there will be room for amending in my 
future work the translation of some of the passages quoted in this 
volume. 

The first question that suggests itself to us when asked to 
deal with the teachings of the Iranian Prophet, Zarathushtra, is 
as to what Avestan writings, as they are extant at present 
are to be ascribed to Zarathushtra and what to some other 
sources. Indeed, there may be something like an unity obser- 
vable throughout all these writings so far as the name of 
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Zarathftshtra is concerned. But this unity seems to be 
only an artificial one. In times posterior to Zarathfishtra, 
Zarathushtra was regarded as the most prominent of all “ the 
foremost lawgivers or teachers ” (paoiryatkaesh^s) of the 
Mazdayasnian Iranians. We find Zarathfishtra himself descri- 
bed at one place as the foremost teacher or law-giver of the 
(Iranian) provinces. 

(Yt. 13, 90.) 

at another place as the foremost aristocratic (or royal) law- 
giver or teacher ” 

(Yt. 13, 148.) 

This being so, Zarathushtra’s personality became in course of 
time the centre of the religious and national organisation of the 
whole Mazdayasnian Iranian community. Hence it is that we 
find Zarathushtra given a prominent position not only in the 
Gathas which describe events connected with his own life, but 
also in the writings of the Vendidad, the Yasna, and the Yashts, 
the substance of which writings have no direct connection with 
the life work of Zarathushtra which we find in the Gathas. 
Before the arrangement of the Avestan Texts in their present 
form, which gives an artificial unity to these texts by means of 
the link supplied by the name of Zarathushtra, separate writings 
must have existed in which no mention was made of the life- 
work of Zarathushtra, but which only contained the ideas 
entertained by the people of different parts of the Iranian 
territory on particular subjects. For instance, the term 
Fravashi is entirely absent from the Gathas, This should denote 
that the doctrine, of Fravashis, so far at least as the name is 
concerned, took its origin in a province different from the 
native province of Zarathffshtra or at a subsequent period of 
time or before his times. Nevertheless, the composer of Faryar- 
din Yasht gives greatest prominence to the career of Zarathush- 
tra in this chapter connected with the Fravashis. This, therefore, 
must have happened at a time when the literature of the Mazdi- 
yasnian Iranians of all the different provinces was brought to- 
gether, and the composers tried to harmonize one doctrine with 
the other by the connecting link of the name of Zarathushtra. 
This is the reason why, when we are asked to deal with the 
teachings of Zarathushtra, it is difficult for us to know how to 
draw a line between Zarathfishtra’s teachings, and the teachings 
of other ancient personages which have been preserved in the 
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Avestan writings. As regards the Gath&s, undoubtedly, we 
should regard them as the description of the life-work of Zara- 
thushtra, as appears from the introductory sentence prefixed to 
the GatMs at a later period, which says : — “ The immortal 
bounteous Gath^s contain the blessed thought, the blessed word, 
the blessed speech of Holy Zarathfishtra.” Indeed there are other 
prominent personages mentioned in the Gathas, and sometimes 
it also seems that it is not Zarathushtra himself who is the proper 
speaker. However, the Inspirer of the whole movement des- 
cribed in the Gathas, and in which these personages took part, 
was Zarathflshtra alone. Again when we have said that the 
Gathas are, as it were, a biography of Zarathushtra, this bio- 
graphy is not in the form of one in which a writer of a later period 
describes in his own words the life-work of the person for whom 
he writes. We are introduced to Zarathushtra in the Gathds 
through Zarathfishtra’s own thoughts, and words, and not 
through a second-hand representation of him, as we find him 
described in the non-Gathic Avesta ; though the author of tho 
same stanzas in the Gathas may be some other personage, and 
not necessarily Zarathfishtra himself. Hence while treating 
the subject of the Moral and Ethical teachings of Zarathushtra 
in the following pages, I have attached far greater importance to 
the Gathas than to the non-Gathic Avestan writings. These 
latter, however, are not to be left out of consideration. Indeed, 
as we said before, it is difficult for us to speak about the teachings 
of Zarathfishtra with as much certainty from the authority of 
the non-Gathic Avesta as we can do from the authority of the 
Gathas ( although there are such texts as those of Yasna, 
Chapters XII, XXXV-XLI, & LVTII which seem to be more 
closely related to the Gathfis than the others). However, one 
thing should be borne in mind while we want to speak of Zara- 
thfishtra’s teachings. The majority of people assume that 
Zarathfishtra was the first author of the moral civilization of 
ancient Iranians, and hence when they speak of Zarathfistra’a 
teachings, they mean to imply all that was good and noble in that 
civihzation. The assumption is wrong, since, as we said before, 
the moral civilization of at least certain parts of Iran in times 
prior to Zarathfishtra was wrought through the efforts of the 
foremost teachers or law-givers^’ of these times. But Zarathfish- 
tra had greatly strengthened the force of that civilization by his 
own noble efforts, which were regarded by the Iranians as 
surpassing all the efforts of the teachers or law-givers of past 
times. Thus the assumption is wrong. But the conclusion is 
right, namely, that Zarathushtra’s teachings are in harmony with 
the good and noble teachings that produced the moral civiliza- 
tion of the former Iranian society. This being so, we shall, in 
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dealing with the teachings of Zarathftshtra, also include therein 
doctrines which we find exclusively in the Non-Gathic Avesta, so 
far as they are in harmony with what we find from the Gathfi^s. 
In cases, however, when there is a difierence between a doctrine 
as understood in the Gathas and the same as understood in the 
Non-Gathic Avesta, we shall state wherein that difference lies, 
and it is, I think, not wrong in this case to ask the readers to 
attach more authority to the former than to the latter. 

But when we have thought it proper to deal, in our Essay, 
with doctrines that cannot be proved to be Zarathushtra^s own, 
although not inconsistent with his own doctrines, one might ask 
why we should not, on the same principle, also dilate upon doc- 
trines found in the Pahalvi writings. I say this with special 
reference to that great Pahalvi work, the Dink^rd. This book 
although not a consistent whole, although it has passed through a 
recasting and an enlargement at the hands of more than one 
composer, although it mentions events which happened so late as 
the downfall of the Sassanian Monarchy, and finally although it 
contains many legendary stories connected with the life of Zara- 
thfishtra does nevertheless abound with chapters containing noble 
ideas which may very well have been the possession of ancient, 
probably even pre-Zarathushtrian Iranians. More than once 
we come across the Pahalvi forms of certain Avestan terms and 
phrases which have been entirely lost to us at present. Moreover, 
the ideas contained in many of these chapters are mentioned on 
the authority of what is called the exposition of the good 
Religion ” (Nakiz-i-Vehdin), which shows that those ideas, 
although expressed in the Pahalvi language, first formed part of 
the Avestan writings in which the literature of the ancient 
Iranians was written. In spite of this, however, we shall, in our 
Essay, leave out of consideration anything stated in this Pahalvi 
book, and this for the following reasons ; (1) Many of the 
chapters of the kind alluded to above have not yet been properly 
understood and translated ; (2) the possibihty of some of the 
origilial terms and phrases having undergone a great modification 
in meaning by the lapse of time ; (3) the desirability of not 
marring the unity of the exposition of the different subjects of 
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our Essay which can be done by sticking to the language of the 
Avesta in which Zarathflshtra’s teachings were directly expressed. 
The last two remarks apply also in the case of other Pahalvi 
writings. 

We shall divide the subject of our Essay under the following 
heads : — 

(1) On the conception of God. 

(2) On the spirit of good. 

(3) On the spirit of evil (with which is associated the 

question relating to the origin of evil). 

(4) On the self of man (which includes an explanation of 

the doctrine of Fravashis). 

(5) On the duties of man. 

(6) On the aim of man (which includes an explanation 

of the doctrine of Frashokereti). 

(7) On the so-called Ameshdspentas (Archangels). 

(8) On the so-called Yazatas (Angels). 
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ON THE CONCEPTION OF GOD. 


An eminent philosopher has remarked that there can be no 
system of morality without the belief in a moral government of 
the universe, which presupposes the existence of a Being whom 
we can conceive either as the originator of the moral law, or as 
identified with that moral law, and who thus governs the whole 
universe. This Being is known by different names among 
different classes of humanity. As everybody knows, such a 
Being is, under the moral system of Zarathushtra, named Mazda 
Ahura, or Ahura Mazda, or Mazda, or Ahura. We shall begin 
this subject by examining the signification of the very terms 
Mazda and Ahura, which are used for this Supreme Being. 

Mazda literally signifies ‘‘ the Great Creator, or giver, or dis- 
penser” (from = to create, give, or dispense), and not ‘‘the 

Great knower”: firstly because when the idea of knowing is 
referred to in the Gathas in connection with God or in connection 
with man, we find the root Vid, “ to know ” used in far the 
greater majority of instances and not the root Da^ ; Secondly, be- 
cause when any act of giving dr creating or dispensing on the part 
of God is referred to, it is invariably expressed by the verb D4. 

The term “ Ahura ” derived from hu = to be strong or powerful, 
or to govern^ expresses the idea of a governing lord, not only 


I For Vidhvangh and Vaedishia as applied to Mazda Aliura, Y. 29, 6 ; 
32, 7 ; 45, 3 ; 46, 19 ; 48, 2. For Vidhvangh as applied to a man Y. 30 
1 ; 31, 12, 17 ; 34, 9- For other different forms of the root Vid 28, 5. 10 , 
43, 10 ; 45, 4 ; 46, 2. 10 ; 48, 9 ; 51, 22. In the text 1 have spoken of “ the 
majority of instances ” only, because we of course find the words hud- 
anfi ” and “ huzentu ”, the former occurring only four times, the latter 
only twice in the Gathas. 

2 For proof see my Gathas. 
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in the Gathfi.s but in the whole of the Avestan literature, and it is 
used not only for God but also for man. A strong testimony to 
this is to be found from the fact that in Y. 31, 8, Mazda is called 
“ The Ahura, or governor of the human world in the matter of 
activities” (Angheush Ahurem Shyaothnacshu) and again in 
Y, 46, 9. he is called ‘‘ the beloved, bountiful, and righteous (or 
awful) Governor over the activity ” (of man) (Zevishtim Shyao- 
thnoi Spentem Ahurem Ashavanem). It is impossible to 
translate these phrases if we are to accept the word “ Ahura ” as 
expressing simply the idea of “ Being ” (from Ah = to be) as 
showing the real existence of God. We shall not hesitate to say 
that the author of the Gathas and the people of the times did 
never entertain any doubt with regard to the real existence of the 
Supreme God. Hence there is no special term in the A vesta 
which emphasises the real existence of God. This existence is 
taken for granted. And whatever designation is applied to God, 
it is only for expressing some other quality, or condition, or 
function, pertaining to Him. Thus the meaning contained in the 
compound term Mazda Ahura ” is that of the Great-Creator- 
Govemor. The whole universe is governed by God, hence He 
is called Ahura : and whatever happens therein, is created, or 
given, or dispensed by God, hence He is called Mazda. Of these 
two names applied to God, Mazda seems to be the primary one, 
as we see in Y. 31, 8 



OF ZARATHDSHTBA. 


3 


When I grasped Thee, 0 Mazda ! in the (mental) eye, I 
sincerely thought Thee as the first actor in the universe, as the 
Father of Reason, as the true Originator (or Creator) of the 
Right Law, as the Governor over the actions of humanity.” 
Here the speaker directs his address solely to Mazda, and describes 
Him in His different capacities, of which one is that of being 
an Ahura. This denotes that to God’s position as a Governor 
is attached an importance somewhat subordinate to His position 
as a Creator. It should not, however, be understood, that when 
reference is made to Mazda or Ahura, the two different functions 
meant by these two terms are kept in view by the author of the 
Gath^s : that is, if mention is made of Mazda alone without Ahura, 
or of Ahura without Mazda, in a Gathic stanza or line, we should 
not think that that stanza or line does necessarily contain an 
idea which has reference only to God’s position as a Mazdft 
exclusive of His position as an Ahura, and vice versa. 

Mazda and Ahura, however, are not the only names denoting 
the idea of the Supreme Deity. There is a third name to be 
found in Asha. This important term is the Gathic equivalent 
of what is right, straight, or true, and signifies the Law of Truth 
or justice, or Truth or justice itself, sometimes also conduct 
based upon the Law of Truth, that is righteousness. This 
Law is something that is necessarily required to be associated 
with a Creator-Governor, if his Creation (or Dispensation) and 
Government are to proceed on a regular line of order, and if that 
Creator (or Dispenser) Governor is not to act by an unlawful 
arbitrary will. Hence we find Mazda Ahura described as Asha- 
hazaosha, that is of one will with the Law of Truth, as also 
Ashanghachim accompanied with the Law of Truth ^ and Ashat 
apanotemem, '‘one who most attains to things through the 
Law or The Greatest Worker of the Law of Truth.” ^ 


1 Y. 41. 3. 


2 Y. 1. 1. 
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This also is the reason why Asha, the Law, is often used in 
the Gathas as a third name of the Supreme Godhead, and this 
shows that the Supreme Being who is called the Creator-Gover- 
nor is Himself identified with the Law. This will be seen from 
the following passages : — 


(Y. 60, 5.) 


“ In perfection, 0 Mazda- Asha- Ahura ! is it that you will 
cause joy unto your preceptor by means of a sustained, visible, 
and most efiicient help, so that he may place us in beatitude.” 


. y-J* 


•■*‘*{ 22 ."^ 

(Y. 60, 10.) 

“ Those doctrines which I shall practise, and these actions 
which arc contained in those doctrines and those things which in 
the eye associated with Reason are worth the luminaries, and the 
suns, and the day-(light) increasing dawn,— all these will be for 
your homage, 0 Asha-Mazda-Ahura !” 
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In these two instances, we cannot take Ash§, to be in the ins- 
trumental sense. Both the rhythm and the context of these 
passages require it to be put in the vocative together with 
Mazda Ahura. Sometimes we have Asha, when used in this 
sense, mentioned not with both Mazda and Ahura, but with 
Mazda alone ; that is, the idea of the Godhead is in these instances 
expressed by Mazd^-Ashaas in other instances it is expressed by 
Mazda-Ahura. We find this in Y. 33 8. 14 ; Y. 34, 7. 12 ; 
Y. 46, 18 ; Y. 50, 9. In the first of these passages we read of the 
Yasna and Staota of Mazda-Asha. In the second Zarathushtra 
dedicates all the good things and conditions pertaining to him 
to Mazda-Asha. In the third, Mazda-Asha is besought to afford 
protection to the addressers. In the fourth, Mazda-Asha is 
entreated to show the paths of Reason. In the fifth, the speaker 
declares his adoption of a particular attitude towards the good 
and the evil men in order to please the will of Mazda-Asha. In 
the last stanza, the speaker wnnts to approach Mazda-Asha, 
with the Yasnas performed by him. 

There arc many other instances where we find that Asha 
is put in the same position as Mazda-Ahura, though these 
cannot be said to be affording as clear an evidence as the above 
quoted instances, the reason being that in these we find the 
particle Cha (=and) coming with Asha, when it is preceded by 
Mazda, or Ahura, or Mazda Ahura, which may seem to show that 
Asha in these instances is referred to as being apart from Mazda 
Ahura. On this, however, we shall speak later on. 

The above quoted passages show that Asha, the Law of Truth 
or the moral Law, is itself used as one of the names of the 
Supreme Godhead, the other tw^o being Mazda and Ahura. It 
should also bo noted that even in the non-Gathic A vest a Asha 
Vahishta is mentioned as one of the twenty names of Mazda 
Ahura liimself.^ 

In Mazda is implied the idea of creating : this creation compre- 
hends both the world of matter and the world of spirit. Hence 
we can call Mazda the Lord -Creative, Ahura, as the Governor 
or Lord Executive, and Asha, as tlie Lord Judicial Thus Mazda- 
Ahura-Asha can ho described as the one Supreme Being who 
combines in himself all these three functions together, that is, 
who creates or gives or dispenses everything, and judges 
everything, in the whole universe. Mazda'^, Ahura, and Asha, 


I Hormuzd Yasht 7-9. “tilirya Asha Vahishta ’’—Fourthly, I am Asha 
Vahishta (by name). 
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therefore, seem to compose what may be called the Trinity i 
of the Gathic Godhead. There is, however, another and better 
way in which we can explain the Trinity of Godhead in the 
Gathas, and this as expressed not in the words Mazda, Ahura, 
and Asha but in the terms Mazda- Ahura, Asha, and Vahishta 
Manangh. The term Vahishta Manangh primarily meaning 
“ best or highest mind ” is what we call the Best or Highest 
Reason. The Best Reason or Mind is associated with the 
Supreme Godhead. The same is the case with Asha, the Law, 
as we showed just before. We also pointed out that in some 
instances we have the particle ‘‘ Cha applied to Asha when 
it is preceded by Mazda or Ahura, and that this should make 
us regard Asha as being apart from Mazda Ahura. It is 
however quite reasonable to conclude that in these instances 
Asha is emphasized not so much as the Godhead Himself but 
as one of the parts constituting that Godhead. And this is 
quite in harmony with the fact that although Mazda Ahura 
Himself is very often called Asha, as shown before, He is 
also described as “ the Source or Creator of Asha ” (AshahyS. 
Damim, 31,8), and “the Generator-Maintainer of Asha (ZanthS. 
pata Ashahya, 44, 3). The fact that Asha is here described as 
the creation of Mazda, does not militate against Asha being 
regarded as intrinsically associated with Mazda. Asha is re- 
garded as the Godhead Himself in those instances where we find 
such terms as Mazda- Ahura-Asha , and Mazda- Asha where the 
particle “ Cha ” does not come with Asha at all. This Trinity 
of Mazda-Ahura, Asha, and Vahishta Manangh, would then carry 
with it the idea of a Supreme Being, who is the Great-Creator- 
Governor of the universe, who is intrinsically associated with the 
Highest or Best Reason, and who is Himself an embodiment of 
the Right Law or the Moral Law. This idea will be made clear 
in the following three Gathic passages : — 

(Y. 28, 9.) 

1 It is interesting to compare these three ideas with those which Kant 
has supposed to be lying at the bottom of the Tfinity of the Godhead a® 
understood in some religions. 


OF ZAEATHtrSHTRA. 


7 


We shall not, 0 Ahura Mazda ! displease you and Asha (the 
Law) and Vahishta Manangh (the Best Reason) who have been 
endeavouring in the gift of praises unto you/’ 


.^6 -p -^6 -p 

tsr" -Vv 


(y.soTl) 


“ What help of any kind whatsoever has my soul wished to 
obtain (except the help of yours”) who is known as the protector 
nourisher of my cattle and of myself except Asha (the Law of 
Truth or justice) and Thee Thyself, 0 Mazda Ahura! who dost 
come and help when invoked (lit. the invoked coming helper), 
and Vahishta Manangh (the Best Reason)?” 

.,g_U 

(Y. 50, 4.) etc, etc. 


“ I, as the praiser, would lovingly serve you, 0 Mazda Ahura 
together with Asha (Law, or Virtuousness), and Vahishta Man- 
angh (Best Reason) and Khshathra (the Kingdom). 

From these passages we find that it is not Mazda Ahura alone 
but also Asha and Vahishta Manangh who give protection, who 
are worthy of being served, and who should not be given annoy- 
ance at the hands of men. We should not fail to notice, however 
that Asha and Vahishta Manangh are here only personifications 
of the ideas of the Moral Law, and the Best Reason. A full 
explanation of these passages will be given later on when we deal 
with the subject of Vahishta Manangh and Garodemana. The 
Trinity of the Gathic Godhead can thus be understood by re* 
garding Reason and Law as two essential parts of Him whom we 
generally style God. 
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The object of the foregoing statement is to show the essential 
position of the Supreme Being mentioned in the Gathas. This 
Being is described as the Great-Creator (or Dispenser), and 
Governor of the universe, whose two essential features are the 
Moral Law and the Best Reason (which is an equivalent of the 
Summum Bonum). 

One other essential quality of Mazda Ahura is what is called 
Arraaiti, which signifies highmindedness or magnanimity (thwoi 
as Armaitish : Spent am Armaitim Varemaidi, ha ne angliat) 
(y. 32, 2). The omniscience of Mazda is emphasized at many places 
as when it is said that He as the calculator or knower of all 
things, knows everything by His Best Reason, and secs all things 
by his powerful shining eyes ^ that He is fully acquainted with 
the damnation pertaining to men of vicious character (erekhtem 
Vaidishto)2 He knoweth best the rewards arising in the later 
or superior life to men of good character.^ He is most mindful 
(mairishto) of the activity of the vicious people and discerneth 
from before what will be done by them in future.'^ He is the 
C 9 ;lculator of all things (Hata Maranc) that happen on earth. ^ 
He is friendly or one worthy of being loved (Zevishtya), not 
one to be looked upon, or approached with fear.® He teaches 
(sish) and reveals (fradakhsh) all good things including the Good 
words or doctrines ; and this through His own mouth (thw4 
eeaongha) or through the tongue of His mouth (hizvS» 
thwahy^ aongho) as it were.^. 

He is the first and foremost realiser (paourvim Vaedem) 
of any good condition that may befall man.^ He looks, with 
His powerful shinning eyes, as it were, all that happens on earth. ^ 
Under His care and protection lies the preservation of the 
virtuous and heavenly life and other good and happy conditions 
prevailing among mankind on earth. He lends help (Avangh) 
and infuses cheerfulness and joyful fervour (rafedlira) in the 
heart of him who acts according to His Law^|_ He is not only 
bounteous (spenta) but also strong (takhma), Athra or the spirit 


1 Y. 32, 6 ; 31, 13 ; 45, 4. 

2 Y. 32, 7. 

8 Y. 46, 19. 

4 Y. 29, 4. 

5 Y. 32, 6. 

« Y. 28, 9 ; 46. 9 ; 50, 7, 

7 Y. 31, 17; 28, 11 ; 51, 3. 

8 Y. 29, 10. 

8 Y. 31, 13. 

10 Y 49, 10. 

11 Y 60, 6; 46, 12 ; 28, 1 ; 51, 20. 
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of physical force, or the force of nature, being associated with 
Himi (toi Atarem ; thwa Athra) and hence the issue of a phy- 
sical fight is decided by Him in favour of the virtuous party. ^ 
He by His skilfulness of a Creator or creating power (thw^ 
hunara damoish) has created (or established) the principle of 
good to the good and evil to the evil (akem akai vanguhimashim 
vanghave).^ He adheres to, and never departs from his contract 
of doing good to the good and evil to the evil (avaish urvataish 
y^ tu Mazda didereghzho).^ He has His own doctrine (thwahya 
senghahya), His own Laws (MazdaodMa), His own active or 
creating intellect (thw^ khratu (s) eha), His own Wisdom (khsh- 
makam huchistim).^ He is one who is permanently of the 
same nature and position susceptible to no change (nuremchit 
hamo).® He is the maker of the Earth or Living- World (geush 
tasha).^ It is He who as the Good Artificer or Worker (hvapao) 
is the cause of all the physical phenomena.^ He has destined 
the benefits of His Kingdom for all w ho lead a life of Reason and 
Truth.9 

It is He who has produced in man the loving desire for the 
procreation of offsprings.io He should be appreciated and loved 
by means of humble reverential praises offered to Him on 
account ofHisgoodnessandbeneficence.il He is to be pleased 
and satisfied by a virtuous heavenly life of Reason led on earth 
by man. 12 He should be pleased (or extolled) (mimaghzhe) 
by means of the devotional sacrificial-services (yasna).i^ His 
homage (Vahnia) should be advanced further and further on 
earth by our realising all the grand henefils associated with the 
progress of a virtuous life upto the point when Garo-Dernana is 
attained to.l'^ His most potent body (or, incarnation) on earth 
(toi Vazishto Astish) is a ruler who helps or strengthens Truth or 
Justice by his actions and words. i*^ His true “devotees’^ 
(Aredra) are those who, in spite of grievous and distressing 

1 Y 43, 4. 

3 Y 47, 6; 51. 9. 

3 Y 43, 5. 

^ Y 44, 15. 

5 Y 44, 14; 51, 19; 31, 11 ; 34, 14. 

3 31, 7. 

7 Y 51, 7 ; 47, 3 ; 31, 9. 

8 Y 44, 5. 

0 Y 43, 6. 

10 Y 44, 7. 

11 Y 45, 8. 

12 45, 9. 

13 Y 45, 10. 

14 Y 46, 8. 

13 Y 31, 22. 
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circumstances, endeavour hard to spread the teaching of the 
good doctrines of life.^ The above is a brief summary of 
the nature and attributes of Mazda as described in the Gath^s. 
In short, He is the source of all good things and conditions re- 
lating to the material, mental, and moral life of man. 
He is as it were a goal that can and should be striven after and 
realised. Hence we find the idea of “ approaching ” Mazda 
Ahura.2 There is no insuperable gulf between a human being 
and the Great Godhead, the difference being only a difference of 
degree, not of kind ; and this can be done through the influence 
of the moral Law (Asha) and Reason (Vohu Manangh) which are 
intrinsically associated with both God and man. 

Coming now to the Non-Gathic Avestan writings, we don’t 
find much in it that differs from what we have said above with 
reference to the Gathas. In the Yasna Haptanghaiti we find 
Ahura Mazda described as ‘‘ the adherent of and the revealer of 
the words (or religious statements ”3 j^gt as He was described 
in the Gathas as “ the first and foremost revealer of the words.” 

We find also reference made here to His good artifices or 
works ” (hvapanghaishcha) just as he is called ‘‘a good artificer 
or worker ” (hvapao) in the Gathas. In the seventh chapter of 
Yasna Haptanghaiti, Ahura Mazda is called ‘'ayajata accom- 
panied with Asha, possessing good worthy things, and causing 
prosperity ” (Hurnaim izhem yazatem Ashanghachim). Here 
we find the word ‘‘ yazata ” applied to Ahura Mazda, which is an 
epithet meaning ‘‘ one worthy of being served with sacrifice.” 
Again, the epithet Ashanghachim reminds us of the fact alluded 
to before that Asha is the Law inseparably associated with 
Mazda Ahura, and that therefore Asha is used as another name of 
Mazda Ahura. In the following sentence, again, we find the 
addressers beseeching Ahura Mazda to become life and limbs 
unto them.” 




IJD-U 


(g -fl 


which shows recognition of the very close relationship between 
God and human beings in their affairs of life, and this is strictly 
in harmony with the Gathic ideas. Some designations of Ahura 


1 Y 34, 7. 

3 V &-0 paiti-ayeni-Y 60, 9. Sometimes this idea of approaching is also 
expressed by pairi-jas, for which see Y 28, 2 and Y 60, 8. 

3 thwHrn at aesh^m pllity£lstftremch& fradakshtftremcha dademaide-Y, 
35 , 9 . 
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Mazda are also to be found in Y, I. I, where he is called the 
^‘shining, glorious, the Greatest, the Best, the Fairest, the 
Wisest, the hardest (i.e., most invulnerable) the best-bodied, 
who most attains to things through the Law, the good dispenser, 
possessing extensive joy, who created us, who formed us, who 
nourishes and protects us, who is the most Bounteous Spirit.’’ 
The epithet “ hardest ” (khraozhdishta) here applied to Ahura 
Mazda reminds us of the Gathic sentence 

“ the most Bounteous Spirit who wears or who lives in the 
hardest lights (or stones).”! The idea in both is that of the in- 
vulnerable, non-assailable, position of Mazda Ahura which cannot 
be affected in the least by any outside influence. This invulner- 
able position of Ahura Mazda and His Law is referred to again 
in the Farvardin Yasht. Here this idea is represented in a 
poetic form by describing “ the sky ” (Asman) itself as a gar- 
ment worn by Ahura Mazda 

The text of Hormuzd Yt., as can naturally be expected from 
its name, contains a large number of the appellations of the 
Supreme Being. He is described as very strong (avi-tanya). 
His fourth name is Asha Vahishta, and this is a striking corro- 
boration of the fact already alluded to before, that Asha is also 
sometimes used as the name of the Supreme Being, besides the 
names Mazda and Ahura. Fifthly, He is “ all the good things 
created by Mazda and possessing the essence (or origin) of 
Asha.” 




This description of the Deity is singular, because we see in it 
the identification of the Deity with all the things in the universe 
that are created by the Deity and that contain the element of the 


! I am not sure whether “ Asna ” here moans “ stone ” or whether 
Aseno is the same as “ Ashna ” of the non-Gathic Avesta meaning heavens 
or “ sky ” or whether it is same as the word “ Azan ” or “ Asna ” 
meaning “ day ” or “ day light ”? We have the words “ Asnam ukhsh^ 
aeftrush ” in Y, 50 10, where asna means day light. The phrase ‘‘ Hardest 
lights ” can be taken lights that can never be overcome by darkness. 
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Law in them. This may possibly also explain the description 
of a Godly ruler as the “ most potent body of God ” in 31, 22. 
Sixthly, He is “ active (or creating) intelligence ” (khratiish) 
itself, while his seventh name is “ One possessing active (or 
creative) intelligence ” (khratumao). In this case, then, Mazda 
Ahura is described as a being possessing a particular quality but 
also as that quality itself, which is only a way of emphasizing the 
maximum perfection of that quality or power as residing in the 
Deity or of regarding the Deity as the very incarnation of that 
good power or quality. Similarly, He is both Wisdom (Chisti) 
and wisdom-possessing (Chistivko), both intelligence (spknpngh) 
and intelligence possessing (spananghvao). He is also called the 
most beneficent (sevishtd), not liable to harm (Vidvaeshtvo), not 
liable to being overpowered (avanemna), the calculator of all things 
(Hata-mar^nish), the all seeing (vispa-hishas), the cure-giving 
(baeshazyo), the Lawful (Dato.)' This list of names is followed 
by another one, wherein besides a repetition of some of the 
names already mentioned before, Mazda Ahura is also called 
the protector (p<\ta), the creator (data), the nourisher (thr&ta), 
the inost-possessed of energy (S.thravatema), which refers to the 
physical force of nature, as di.stinguished from his moral force'**, 
the most righteous (Ashavastema) the most Glorious (Khare’ 
nangflhastema), the most wide-seeing (pourfi-darshtema), the 
most far-seeing (duraedarshtema), the most recognising (Zhn6. 
ishta), the prosperity-causing (fshun^ao). the most absolute- 
willed ruler (ise-khshathryotema), the most famous ruler 
(namo-khshathryotema) the undeceiving (Adhavish), the un- 
deccivable (v'idhavish), the all over-coming (Vispavana), the 
all-fashioiiing (vispa-tash), the all-blissful (vispa-khathra), of 
efficacious grace (Verezi-saoka), of efficacious benefit (verezi- 
sev^o) the strong (sura), the. exalted one (bereza). Such are 
the designations of the Deity to Im found in Hormuzd Yt. There 
does not seem to be any difference between those designations 
and those that wo find in the Oathas for the Supreme Being. 
There is one point, however, which requires to be noted here. 
The Gathas do not seem to contain anything either corroborat- 
ing or contradicting the idea approaching pantheism that is 
expressed in the sentence in Hormuzd Yt., that Mazda Ahura is 
all the good things created by Mazda, and possessing the 
essence (or origin) of Asha”. Man at least has the essence of 
Spenta (or Vohn) Mainyu within him, which isalso the essence of 
Mazda Ahura ; this we find from the Gathas. There is, however. 


^ Hormuzd Yasht 7-9. 

2 1 or Athra as meaning also physical energy or force and also aa 
martial spirit. See my contribution to the Hosang Memorial Volum©, 
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no mention in the Gath^s of Spenta Mainyu in relation to^ the 
non-human part of the world, possibly because Spenta or Vohu 
Mainyu in the Gath^s is emphasized as the bounteous spirit that 
produces good thoughts, words and actions, without directly 
indicating whether there is a physical aspect of it also. We say 
there is no direct indication of this, because one can infer its 
physical aspect indirectly from the fact that it is regarded as the 
instrument of all material benefits too that are enjoyed by man- 
kind. There must be a connecting link between the exertion of its 
moral force and the production of these material benefits for 
human life at least. Once this physical aspect of Spenta Mainyu 
is admitted, there is no reason why this Mainyu should not be 
regarded as associated with the non-human existences of the 
world too ; since, although the moral Law is not inherent in these 
non-human existences because the practice of the moral Law is 
based upon free-will which is not a condition of non-human 
earthly existences — still, because they are governed by the physi- 
cal law, it is only the physical aspect of Spenta Mainyu that 
may be said to have been emphasized. Moreover, it should be 
remembered that in the above quoted sentence of Hormuzd Yt., 
containing the word Asha Chithra ”, Asha does not necessarily 
imply the idea of the moral Law, but only bears here its most 
comprehensive meaning, the True Law. Hence when these 
things are said to be “ of the essence (or origin) of the Law, we 
are to understand only the immutable physical law of nature to be 
implied here. The Law of God operates not only in the affairs 
of human beings but in the whole physical universe too. And 
this Law is, as we showed before, one of the three aspects of the 
Godhead. Hence the operation of the Law in the non-human 
parts also of the universe is identical with the operation of Mazda 
Ahura or of Spenta Mainyu in the same. We make this state- 
ment to show that the Gathas do not afford any evidence contra- 
dicting the pantheistic idea implied in the above quoted sentence 
from Hormuzd Yt. On the contrary, they and especially the last 
stanza of the 31st chapter seem indirectly to go to corroborate it. 


ON THE SPIRIT OF GOOD. 

As every A vesta student knows, the idea of the good spirit is 
expressed in the Avesta by the terms Spenta (or Spanyangh or 
Spenishta) Mainyu, and Vohu (or Vahishta) Mainyu. Ihe word 
“ Spenta ” is derived from the root Span, which implies the idea 
of prospering or causing to prosper or advance, or of exercising 
a beneficent influence. Spenta Mainyu is the spirit that exer- 
cises a beneficent influence for causing advancement in all 
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sorts of goodness and happiness. This Spenta Mainyu is the 
opposite of Aka Mainyu, or Angra Mainyu, that spirit that 
causes harm and decadence and destruction of all things that 
advance goodness and happiness. There is no difference in idea 
between the terms Spenta Mainyu and Vohu Mainyu or between 
Spenishta Mainyu and Vahishta Mainyu — the word Vohu or Vah- 
ishta too being derived from ‘‘ Vangh, ” “ to do good, or benefit ” 
which is in no way different from the idea expressed by the 
root span The word “ Mainyu ” itself meaning “ spirit ” 
when applied to God or man signifies the spirit that lies inter- 
nally within one’s own personas distinguished from the words or 
actions that are to be regarded as the external manifestations 
of that spirit. Hence in some exceptional instances, Mainyu ” 
just like “ Manangh ” can also express the idea of the motive or 
will that prompts one to say or do anything. We find Spenta 
or Spenishta Mainyu often mentioned as intrinsically pertain- 
ing to, or associated with, Mazda Ahura. This being so, one 
should not lay much stress on the comparative and superlative 
forms Spanyangh, ” and thus say that these two epithets 
should be assigned to beings higher than those to whom the 
positive form “ Spenta ” is applied. I allude to this point for 
this reason that some may be led to the notion that it is only 
Spenishta Mainyu ” that should be applied to the Bounteous 
spirit of Mazda Ahura and not “ Spenta Mainyu”, thus reserving 
this latter one for a position inferior in rank to Mazda Ahura^ 
and thus putting it and not Spenishta Mainyu in direct contrast 
to Aka or Angra Mainyu, thereby avoiding the possibility of 
encroaching upon the supreme position of Mazda Ahura which 
would be the case if he is put in direct contrast to Aka or Angra 
Mainyu. (See 47, 1 ; 44, 7 ; 45, 6 ; etc., etc.) This however, 
does not imply that the Gathas mention, or even indirectly 
imply, any idea like that of Mazda Ahura Himself being the 
author of Aka or Angra Mainyu. Though Spanyangh Mainyu is 
undoubtedly contrasted with Angra Mainyu in 45, 2, and even 
Spenishta Mainyu with Angra Mainyu in 30, 5, the fact is 
noteworthy, that the name Mazda Ahura is studiously avoided 
by the composer of the Gathas when reference is made to the two 
warring spirits in the Universe. (See also 30, 3.4.) 

As we said before Spenta Mainyu is the source of all good Aka 
or Angra Mainyu the source of all evil. The fact that these two 
spirits are not outside the person of a human being is shown 
from the following stanzas : — “ These two original (or funda- 
mental) spirits, that are famed as mysterious twins (or, that are 
known, by (their) mysterious conjunction) in thought, word, and 
action are something very beneficial and something harmful 
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(respectively) (Y. 30, 3.) “ The evil ones are destroyed of (or 
emptied) from, (i.e., destitute of) this bounteous spirit ; not so the 
righteous ones ” (47, 4 .) . The good thoughts, words, and deeds of a 
person are the outcome of the good spirit existing in his own 
person. The evil people, on the contrary, are utterly shorn of, 
or devoid of, this good spirit ; hence the evil spirit that is 
triumphant in them, instigates them to bad thoughts, words, and 
deeds. Such instances as these show that these two spirits are 
to be understood with reference to a man’s moral position 
consisting in his thoughts, words, and deeds and therefore not 
to be represented as spirits external to human beings whose 
influence is connected only with the world of material phenomena^ 
The same idea lies in Y. 45, 2, where the speaker says I declare 
unto you (about) the two original (or fundamental) spirits of 
human life (or human world), of whom the very bounteous one 
spoke thus to the harmful (or destructive) one, “ neither our 
thoughts, nor doctrines, nor practical talents, neither our beliefs, 
nor words, nor actions, neither our ethical laws nor our willing 
selves keep company (with each other.)” Here we see that all the 
things mentioned as points of contrast between the two spirits 
are relating to the moral position of human beings. There is no 
mention in this stanza of any material condition or phenomena 
wherein these spirits are opposed to each other. There is one 
more passage in the Gath4s which is an important one as bearing 
on this point and has been misunderstood by some scholars. It 
stands thus “ Verily when these two spirits first came together 
to make life and death - in which way indeed it will be upto the 
end - the worst life is of (i.e., belongs to) the vicious ones, and the 
Best Intelligence (or Best Reason) is to (f.e., belongs to) the 
virtuous ones.” (30, 4.). Here we read of the simultaneous advent 
of the two spirits at the very beginning of the living world “ to 
make life and death ” respectively. Life and death express no 
other ideas but those of activity and absence of activity respec- 
tively. Those are in the wrong who understand this sentence as 
containing the idea of the creations created by the two spirits, 
which we meet with in the Noii-Gathic A vesta in the sentence 
“ Mainyu daman daidhitem.” The life of a man consists in his 
activity on this earth ; in other words, the activity of a human 
being is possible only when he is living ; the discontinuance of 
life is the discontinuance of activity ; death is only a synonym 
for the discontinuance of activity. Now this life of a human 
being consists in thinking, speaking, and acting. Hence, the 
idea underlying the statement that the one spirit made life and 
the other death, is that life-activity in the broadest sense of the 
word shows the activity of the bounteous spirit and it is by 
activity that a human being is to strive for reaching the goal of 
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his existence ; on the contrary, where there is the condition of 
death, that is, where there is no life-activity, the goal of human 
life is impossible to be reached, since it is for action and action 
alone, in the broadest sense of the word, that the living world is- 
created. Where you see life, that is, activity, it is the proof of 
the working of the bounteous spirit. The reason why death or the 
absence of life-activity is attributed to the evil spirit is that this 
absence of activity puts a check upon the further and further 
advancement of a human being towards his goal. All that checks 
this advancement is represented as due to the evil spirit, while 
all that furthers it, is undoubtedly the result of the good spirit. 
Thus we see that in this passage, too, there is no reference to 
any material creation or phenomenon being created by 
the two spirits but only some abstract condition of things that is 
associated with the operation of the two spirits. The idea con- 
tained in this passage, as a whole, is that ever since the begin- 
ning of the life or activity of the human world, it is the righteous 
people leading their life according to the right Law of Mazda 
that are leading the truly best condition of life, while the worst 
kind of life is that which is led by those who break the Law of 
Mazda and lead unjust or false way of life. (This stanza is one 
of those in the Gathas that admit of more than one translation. 
As this, however, does not affect the point discussed above, I 
shall deal with it elsewhere.) 

There are many other passages in the Gathas where Spenta 
Mainyu is found occurring. As these, however, do not contain 
anything noteworthy as far as this term is concerned, I omit 
any reference to them here. 

In the non-Gathic Avesta, especially the Yasht portion, it 
seems certain that Spenta Mainyu is represented solely as the 
minister of Mazda Ahura, appointed to govern the physical 
universe as in Yt. 13, 28, 29, where Spenta Mainyu is said to be 
supporting the sky, the earth, the waters etc., and in Yt. 19, 46, 
where he struggles with Angra Mainyu for the possession of 
“ Kavaem Khareno In the same way, the creations of nature 
too are divided as partly belonging to Spenta Mainyu and partly 
to Angra Mainyu (Vend, 5 ; Vend, 12). This idea has been 
carried still further in Yt. 19, 44, where Spenta Mainyu is said 
to be residing in the topmost Heaven while Angra Mainyu in the 
lowest Hell. In short, wherever reference is made to Spenta 
(or Spenishta) Mainyu in the Vendidad and the Yashts, it is 
not as the spirit of goodness common to both God and man 
which produces good material consequences, as is the case in the 
Gathas, but as the Minister of God sometimes occupying the same 
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position as God Himself, who is not associated with man but 
who is in charge of the physical universe including mankind. 
This idea of Spenta Mainyu being the governor of the physical 
universe has been touched upon by us already before, and will 
be dealt with again in our treatment of the subject of Fravashis, 


ON THE SPIRIT OP EVIL. 

To Spenta Mainyu, the Good Bounteous Spirit, is opposed 
Aka or Angra Mainyu, the Evil Spirit that causes suffering and 
destruction. We shall explain the importance of this term by 
dealing with the question of the origin of evil and other points 
relating thereto. In doing this we shall start from the Gathas, 
as we have done in the foregoing exposition. 

The terms that bear in them the expression of the idea of evil 
in the Gathas are Driij (with its diadetic Dregvant) and Aka or 
Angra (with its forms Ashyangah and Achishta). Before coming 
to the main point regarding the origin of evil, we should try to 
settle the meaning of these terms. The word Druj, as every 
student knows, occurs as a direct antonym of Asha.^ Asha is 
Truth or Justice or just Law established by Mazda Ahura and 
intimately associated with Mazda Ahura, by which He, Mazda 
Ahura, governs the universe. It also secondarily signifies true 
or just conduct. 

The literal signification of Driij is that of ‘‘ lie or deceit ** or 
by way of personification, ’’ a liar or deceiver,’’ and thus ex- 
presses also the ideas of wrong, impropriety, injustice, unjust 
conduct, and injury. 

The word ‘‘Dregvant” is upto now supposed to be derived 
from the root Drii, “ to run.” The idea of running can never 
lead us to the idea of bad conduct, explain it in whatever way 
you like. The “ Drfij ” of “ Dregvant ” is exactly the same as 
the “ Drii ” of the non-Gathic word “ Drvant ”, the former being 
only an extended form of the latter ; and both “ Dru ” and 
“ Driij ” express the idea of telling a lie and not that of running 
away from something. Dregvant is the exact antonym of the 
term Ashavan, which is the adjectival form of Asha, exactly as 
Driij is the antonym of Asha.^ Still further confirmation is 
afforded by the fact that the nominative form of the non-Gathic 

1 See Y. 30, 8 ; 32, 12 ; 44. 13 ; 48, 1 ; 49, 3 ; 51, 3 ; 53, 6 ; versus 44, 17. 

2 See Y. 44, 12 ; 31> 17 ; 48, 2 ; 45, 7 ; 46, 6 ; 47, 4. 


3 
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Avestan word “ Drvant,’’ too is Drvao, and not Drvans or Drvo 
as might have been expected if it had been a present participial 
form from the root “ Dru,” ‘‘ to run ’’ (the suffix “ Vant ” 
being incapable of being applied to a root meaning to run.” 
The exact meanings, therefore, that can be assigned to Ashavan 
and Dregvant are the true or just, and false or unjust, respec- 
tively. The reason why I here lay emphasis on the true deriva- 
tion of the word Dregvant and Drvant, is that we 'have other 
terms used in our scriptures containing the idea of evil which 
cannot be derived from the same root “ Drfij ” or “ Drd ” and 
which, therefore, although expressing the idea of what we 
generally mean by evil, do nevertheless differ from the same 
idea as it is expressed by the words Drftj and Dregvant, 
I refer here to the occurrence of the words Aka, Angra, etc. 
Does not the word ‘‘ Aka ” mean evil ? Certainly. But in 
what particular sense is this ‘‘ evil ” expressed by Aka, to be 
understood ? This question brings us to the main point, that of 
evil and its origin. 


The difference between good and evil as manifested in the 
world has been represented, in our scriptures, as the difference 
between Spenta Mainyu and Angra Mainyu. The most promi- 
nent testimony to this is supplied by Y. 45, 2, which says : — 

(Y. 45, 2.) 



“ I shall speak to you (about) the two original (or funda- 
mental) spirits of human life (or human world) of whom the very 
Bounteous one said thus to the harmful one — neither our thoughts, 
nor doctrines, nor practical talents, neither our beliefs, nor words, 
nor actions, neither our ethical laws, nor our willing selves go hand 
in hand (or accompany or agree with each other)/’ The first 
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question that arises here is why are these two fundamental 
spirits, good and evil, denoted respectively by the words Spenta 
and Angra and not by some words derived from Asha and DrOj, 
when we know that Asha denotes true conduct and Driij false or 
improper conduct. An answer to this question would help us a 
great deal in knowing what was the idea prevalent amongst the 
ancient Iranians, at best in the mind of the author of the Gathas 
as regards what is generally styled ‘‘evil.” By the occurrence of 
these two pairs of words — (1) Spenta and Angra (or Aka) and (2) 
Asha and Druj — we are led easily to conclude that our Scriptures 
distinguish between two kinds of evils, viz., the moral evil and 
the physical evil. By the moral evil I mean the intrinsic evil 
position of a man’s will, which expresses itself in the form of 
evil thoughts, words and deeds. By the physical evil I mean 
those cross circumstances of a man’s life which are experienced 
by him with a feeling of pain and which that man would regard 
as something bad for him. It is this idea of physical evil 
that is implied in the word Aka, or Angra, and that idea of 
moral evil that is expressed by the word Drflj. Which then of 
these two kinds of evil should we mean, when we want to deal 
with the question of the origin of evil ? Remembering the fact- 
and this is an important Zarathflstrian doctrine-that a man being 
endowed with free-will brings physical evil on himself by his 
own moral evil, the question of the origin of evil should be re- 
duced to a question of the origin of moral evil. We repeat, 
then, that when we are talking of the principle of evil and its 
origin, we should go to the word Druj rather than to Angra 
(or Aka). Let us here pause for a moment to prove this. 

We have the terms Angra Mainyu and Aka Mainyu each occur- 
ring once in the Gathfls. Both Aka and Angra are derived from 
the same root, “Anj ” or “ Ang” to straiten, to torment,” i 
Aka being as an adjective, and Angra as an agentive noun.^ 
Both thus mean a spirit that brings a person in narrow 
circumstances, or causes sufferings unto him. ^ The primary 
idea, therefore, that is implied in the words Aka and Angra, is 


1 See Ervad Kanga’e Dictionary. 

2 As instances of agentive nouns (or the same as used are adjectives) 

formed by the addition of the suffix “ ” to the root, 

3 For instances where “ Aka ” is used as a noun, meaning “ suffering 
or punishment ” or “ one who causetb suffering or punishment ”, see Y. 
33, 2 ; 43, 6 ; 47, 4, etc. 
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not the idea of moral evil, but that of physical evil, that is, oS 
a circumstance that befalls a man as a punishment for his moral 
evil, just as Spenta, Spanyangh, or Spenishta imply the idea of 
the good happy circumstances of life which helps a man to carry 
on his progress further and furth^. In the same way, there- 
fore, we are to understand the significance of Aka when it occurs 
in such phrases as Aka Manangh, Aka Vachangh, Aka Shyaothna 
(bad thought, bad word, and bad action). In these phrases, no 
doubt, we take Aka to mean evil ; but since what we call evil 
thoughts, words, and actions are only an inevitable physical 
result of the morally-evil-principle associated with a man’s 
will, an epithet derived from the word Drflj, which is this morally- 
evil-principle, can never be applied, and is certainly never appli- 
ed, to these manifestations of thought, word, and action, in our 
Scriptures. Hence when we take Aka Manangh to mean evil 
thought, it does not strictly mean a morally evil thought, but 
a thought that will bring pain and suffering because it is the 
consequence of the morally-evil-principle associated with a 
man’s will. Similarly, when a man speaks and does something, 
this speaking and this doing, are only physical operations, and 
these are called Aka, because they result in sufferings. The 
conclusion from this, then, is that it is only in a man’s will that 
what we call moral evil may be said to reside. What, then, is 
the connection between Drflj and Aka (or Angra) Mainyu. 
Strictly speaking, Drflj itself is not this Mainyu, since the former 
is used invariably in the feminine gender, while the latter in the 
masculine. On this point, have a passage in Yt. 13, which 
we shall quote here : 




•Wj 
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(Yt. 13, 12, 13.) 

“If the powerful Fravashis of the virtuous had not rendered sup, 
port unto me, there would not have been here cattle and men- 
who are the best of the species ; the power would have been of 
Druj, the sovereignty would have been of Druj ; the explored 
humanity would have been of (t.c., would have belonged to) 
Druj ; there would have been the oppression of the Druj and the 
(evil) spirit between the earth and the sky ; there would 
have been the victory of the Druj and the (evil) spirit between 
the earth and the sky : not thereafter would the conqueror, 
Angra Mainyu, have yielded to the conquered Spenta Mainyu.’' 
Why is it said in the first part of this passage that in the absence 
of Farvashis the world would have belonged to Druj, and not to 
Angra Mainyu. This leads us to conclude that the more promi- 
nent and the more original thing in the mind of the author of this 
text, is Druj, and not Angra Mainyu, as is also the case in the 
Gathfe. But immediately afterwards, in the second part of this 
passage, Angra Mainyu is brought forward as closely allied to 
Druj. The connection of ideas is that in the absence of Fra- 
vashis, the whole human world would have been belonging to 
Druj, and as a consequence of this, Angra Mainyu would 
have dominated Spenta Mainyu. In other words, the spirit that 
causes sufferings unto man would have triumphed over that 
spirit that gives bounteous bliss unto man as a consequence of 
the great prevalence of Vice (Druj) amongst them. At this 
point, now, we are led to a question whether any epithet derived 
from the word Druj is applied to Mainyu, since this would 
resolve all difficulty as to the identity or difference between Drfij 
and Angra Mainyu. In connection with this point we should 
note the following Gathic passage : — 




(Y. 30, 6.) 
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Of these two spirits, he, that is vicious, liked the working 
of worst things (or actions) ; (while) the most Bounteous Spirit 
chose Truth (or justice). In this passage we find Spenishta 
Mainyu placed in antithesis to Dregvao. Although the word 
Mainyu does not actually occur with Dregvao, yet it is quite 
evident from the context that Dregvao is here applied to the spirit 
who is antagonistic to the most Bounteous Spirit. So we have 
found a phrase like ‘‘ Dregvao Mainyush “ the lying or unjust 
spirit ”, whom (and not Aka or Angra Mainyu) we can regard 
rather as the fundamental spirit of evil identical with Druj. 
Hence the moral evil expressed by the term is the same as the 
moral evil originating from the Mainyu mentioned in this stanza, 
especially because the “ Mainyu ” of something forms the essence 
of that thing. Whence, however, this Mainyu came, is not re- 
plied to in the Gathas. In Y. 30, 3 we read of the two original 
spirits who are known by their mysterious combination in 
thoughts, words, and actions. These two spirits show them- 
selves in all the three spheres of thinking, speaking and acting. 
Thoughts, words, and actions are sometimes good, sometimes 
bad. But whence those fundamental spirits arise which are at 
the bottom of these, is a mystery. Hence their combined ex- 
istence in these is called '‘mysterious or latent,” i.e., not visible 
or apparent. These two spirits are here described as a very 
good thing and a bad thing respectively. By understanding 
then the third, fourth and fifth stanzas of the thirtieth chapter 
with the second stanza of the forty-fifth chapter, we are led to 
conclude, first, that there is a Mainyu whose intrinsic essence is 
that of Druj, and this Mainyu is fundamental, behind which, there 
is nothing of its own kind, since otherwise it cannot be called 
^‘Pauruya” (Y. 30, 3) ; secondly, that sometimes this Mainyu 
is known as Aka, or Angra, Mainyu, only in respect of its results — 
that is, this Mainyu, which is identical with Druj, is absolutely in 
itself the Dregvao Mainyu, but when understood in connection 
with the harmful results arising from it, it is Aka or Angra 
Mainyu. A remarkable instance bearing on this point is met 
with in Y. 51, 10, which runs thus 

•■“6 

(Y. 61, 10.) 
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“But that man, 0 Mazda, who, in contravention to this 
tprinciple of doing good to the good, and evil to the evil) would 
ruin (or destroy) me, is an offspring of that very creator of Drffj, 
who is the evil doer (or giver) for (or unto) all those that are 
existing.” Here, there is some one referred to, who is called 
“ the originator, or creator, of falsehood (or vice) ” (the 
Dami of Druj), just as Mazda is in Y. 31, 8, called “ the originator, 
■or creator of Truth (Asha)” (Ashahya damim). Moreover, this 
heing who is the creator of Druj, is in this passage (51, 10) 

described as “ one who doeth (or giveth) bad for those that are 

existing ” just as Mazda, who 

is the Creator of Asha, is in Y. 45, 6, described as “ one who 
doeth (or giveth) good unto all those that are existing 

From these contrasts it seems 

that this stanza of the fifty-first chapter refers to some 
being that is represented as directly antagonistic to 
Mazda, in its functions, although it is here called neither 
Dregvao Mainyu, nor Aka or Angra Mainyu. The above 
statement does not of course help us in the least to answer the 
question as to the origin of evil. I have only pointed out some 
important contexts bearing on this point. At best, we can 
regard the moral evil as having its origin in that something 
associated with a man which tells a lie as it were from within, 
which deceiveth a man in judging between what is right and 
what is wrong, and thus makes him deviate from the Law of 
Truth. This principle is either Druj or Dregvao Mainyu. And 
the consequence of this is that straitening influence which is 
implied in the word Aka or Angra. Such an influence bom of 
moral evil checks the progress and happiness of a person and 
brings about a retrogression on his part, which retrogression 
in itself cannot be called evil since it is a means to a new advance- 
ment— but which is called evil simply on account of the fact 
that the implanted tendency in an individual is an upward ten- 
dency to progress, and when he is thrown back from that progress 
he experiences a condition of circumstances which we call evil. 
It is this condition of physically bad circumstances check- 
ing the advancement of a person that is meant by the root 
“Anj, or Ang ” from which Aka and Angra come. Such cir- 
cumstances have, no doubt, their own intrinsic work so far as 
they are a means of purifying an individual of his evil nature and 
thereafter making the way of advancement easy for him. 
Nevertheless, the good influence of such bad circumstances in 
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bringing about the negative development of a person is not so 
great as the influence of those circumstances which are realised 
by a morally good man, and which when utilized rightly by him 
bring about his development to a far greater extent than what 
the mere negative influence of bad circumstances can do in the 
case of a really bad man. The moral evil, then, is the result of a 
man’s submission to the Deceiving Principle within him whose 
origin cannot be known and his submission is possible because 
of his position as a free-will agent. It is this free-willing self 
of a person that is signified by the term Urvan. And it is 
this Urvan that is held responsible for its adherence to or devi- 
ation from the moral law, according to Vend. 19, 29. It is the 
free-will of man that we can of course fall upon while seeking 
for the cause of the entertainment or grasping of evil in a person 
but this does not explain the origin of evil. It is safest to believe 
with Kant that the true sphere and the true abode of our true 
moral free- willing- self (which is not what is meant by Urvan) 
is what he calls “ the cogitable world ” or “ the realm of ends.” 
In other words, our true fundamental self is Divine in its essence. 


The nature of man’s true self is not consistent with a state 
of things that is opposed to the moral Law. Hence, when a 
man deviates from the moral Law, he has as it were gone away 
from the abode of his real self, and this being so, he experiences 
that bad set of circumstances which we call bad only because of 
their inconsistency with the intrinsically-implanted end of a 
person. 


The whole of the above exposition, with the exception of the 
passage from Yt. 13, is exclusively with reference to the Gathas. 

Let us now turn to the non-Gathic Avesta. In Y. 19, 15, there 
is a passage which bears a special significance in connection with 
this subject. It runs as follows : — 


(Y. 19, 15), etc., etc. 
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“Ahura Mazda, the Best one, declared the Ahuna-Vairya’’. 
He, the Best and unchanging one, put into effect. Forthwith 
did the evil-harmful- one arise ; and He (Ahura Mazda) denounc- 
ed the Liar (or unjust) with this interdict, saying, ‘‘neither our 
thoughts, nor our doctrines, etc., etc.’’ This passage, although not 
to be regarded as contemporaneous with the text of the Gath&s^ 
is nevertheless not to be regarded as inferior in importance to the 
Gathas : this on account of the fact that it gives us information 
regarding something that happened prior to the mutual repudia- 
tion of the two spirits in the Gathic Y. 45, 2, which stanza seems to 
be commencing a little too abruptly, just like Y. 30, 3. Now, 
in this passage (Y. 19, 15) as will be seen from the translation, it 
is stated that this mutual repudiation of the two spirits took 
place at the very moment when the vicious spirit, who is also the 
author of suffering, came into existence, and this spirit is said to 
have come into existence at the very moment when the Will of 
God was put into effect, that is, when God by His Will brought 
about the existence of the entire universe together with the laws 
governing it. According to this passage, it is possible to under- 
stand that evil arose, not by itself, but as a consequence of the 
manifestation, or expression, of the Will of God, not sometime 
after that, but immediately at the moment when that expression 
took place. The bare statement here is — “God put His Will 
into effect and forthwith did the Evil- One arise — evil-harmful- 
one arise” — which implies that what is called evil is a necessary 
concomitant of the operation of the Will of God, although the 
difference between the two may be of an unimaginable extent. 
In this passage, again, we should note the occurrence of 
the two different words Ako and Drvantem. Why was it ever 
necessary to repress the idea of evil by these two different 
terms ? Can we say that the author of this passage understood 
the difference between Aka and Dregvant in the same way as we 
have explained it in the foregoing exposition ? If so, why does 
he say “the evil-harmful arose ” and not “ the Liar or (Unjust) 
arose These questions are unanswerable. It may not be 
wrong, however, to say that this is one of those passages in the 
Avesta, where Aka and Dregvant seemed to be used indiscri- 
minately. One other thing that is to be noted in this passage is 
that it is not the Spanyao Mainyu and the Angra Mainyu that are 
made to stand against and repudiate each other, as is the case in 
Y. 45, 2, but it is Ahura Mazda Himself who is here made to 
pronounce the repudiating assertion (antare-ukhti) against the 
vicious author of suffering. This, too, then, is a point, in which 
the author of this passage seems to differ from the Gathas. This 

passage is also the only one in the whole of the extant Avestan 

4 
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writings, in which we can find, although in a vague form of ex- 
pression, some idea prevalent among our ancestors regarding 
the origin of evil. There is of course a sentence occurring in Yt. 
13, 77, which speaks of Angra Mainyus “ entering into (or attack- 


ing) creation of good Righteousness” 








This, however, does not in any way indicate whence Angra 
Mainyu came. Even in the ineceding passage (Yt. 13, 76) we 
are told simply of “ the two spirits creating the creations 


which 


also does not show 


w^hence the evil author of the evil creations rose. Such state- 
ments, however, cannot be said to accord with what is said in the 
Gathas, since the Gathas do never represent the evil spirit as 
coming from one place to another, or even as creating its crea- 
tions in the ordinarily accepted sense of this word. In the 
Gathas, the spirit of evil is understood only as the originator of 
moral evil (as in Dregvao Mainyu) or as the author of sufierings 
that befall a man consequent on that moral evil (as Aka, Angra 
Mainyu), 


Let us now pass on to the Vendidad. It is impossible to 
contend that all we have said above can apply to the Vendidad. 
It is the Vendidad of all the extant Avestan writings, wherein 
the line of demarcation between the two principles of good and 
evil is most strongly drawn, so much so that one may at first 
thought be led to conceive the Iranian system of religion to be a 
dualistio one. The vSupreme Being here, too, is no doubt Ahura 
Mazda ; but this Ahura Mazda is not placed in the same supreme 
position in this relation to the good and evil spirits as we see 
Him in the GathA,s and elsewhere. Taking the very first chapter, 
for instance, we find Angra Mainyu put in direct opposition to 
Ahura Mazda. When the latter creates something, the former 
creates just the opposite of it. And these things created are not, 
at most places in the Vendidad, things related to the moral 
position of man, but material and visible things, which makes it 
easy for us to see how all kinds of material evil, not simply what 
we have before spoken of as the physical evil, or the evil cir- 
cumstances of a man’s life, but even some of the creations of 
nature, localities of bad repute, etc., are represented in the Vendi- 
dad as the productions of Angra Mainyu. The inevitable con- 
clusion herefrom is that the Vendidad lays stress on the spirit of 
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evil not so much in its moral aspect as in its physical or material 
aspect. As in our former exposition we have explained the word 
Drfij and together with it the term Dregv^o Mainyu as express- 
ing the idea of moral evil, we shall now ask what signification 
does Druj bear in the Vendidad either by itself or in its relation 
to Angra Mainyu. From an examination of its contents we find 
that even the word Druj has lost there its moral import and is 
made to stand as a personification of some material evil or other. 
Who does not know the well-known Druj -i-Nashush, and Nashush 
certainly is physical impurity. In such instances, then, we 
cannot harmonise the Druj of the Vendidad with the Druj of the 
Gathas. It seems, however, that although Drfij is often re- 
ferred to in the Vendidad as being apart from Angra Mainyu 
(as when Angra Mainyu commands Druj to attack and kill 
Zarathfishtra-Pargard XIX), there is at least one passage to 
show that Druj and Angra Mainyu are sometimes identified 
with one another : 




(Vend. 19, 12.) 

“How shall I make (all) these free from this Drfij, from the 
evil-doing Angra Mainyu?” Here the difference between these 
two is only that Druj is understood as a female and Angra 
Mainyu as a male. This is confirmed by Vend. 18, where we 
read of the pregnancy of Druj brought about by four different 
kinds of evil people. Here, then, we gain something by finding 
the close connection of ideas between the terms Drftj and Angra 
Mainyu, since although the author of this passage may have 
meant both in a material sense it goes to corroborate further our 
interpretation of these two with reference to the OatliAs, when we 
said that Druj or Dregvao Mainyu implies moral evil which 
is the only real evil that can be perpetrated by man and Angra 
Mainyu as implying only the bad physical consequences thereof, 
and that herein lies the close connection of Drfij and Angra 
Mainyu. Another similarity between the Gathas and the Vendi- 
dad lies ill the application of the epithet Duzbdao, evil-doer (or 
creator or giver) to the author of evil : the only difference being 
that in the Gathas although the phrase Duzdao yoi henti 
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(Y. 51, 10) is applied to the originator of evil (the DImi of Druj), 
this originator is not assigned any name there ; while in the 
Vendidad (XIX, 5) this epithet is certainly applied to Angra 
Mainyu. But does the term ‘‘ Dregvao Mainyu ” occur in the 
Vendidad ? In connection with this point, our attention is drawn 
to those plural adjectives Drvaiito and Duzhd^ongho which occur 
in Vend. 19, 47 ; but these epithets arc applied to the Daevas 
who as described in the Vendidad are the immediate associates of 
Angra Mainyu. However, as Angra Mainyu himself is described 
as the Daeva of the Daevas ” (Vend. 19, 1) the epithet 
Dregvao, or Drvdo, should also be applied to Angra Mainyu. 

Here ends our exposition on what is called the epithet of evil, 
as understood in the Avestan writings. It will be seen from 
all that is said above that we can not gather much in these writings 
that will materially advance the solution of the problem of the 
origin of evil. All that we can say is that the existence of evil, 
mor^, and material, is taken for granted in all the Avestan 
writings, and that the only thing in which we can understand our 
ancestors to have rightly sought for the origin of evil, is that, 
Deceiving Principle in man, called Dr lij, which operates in conse- 
quence of man’s possession of the freedom of will. 

ON THE SELF OF MAN. 

The Avestan writings indicate five powers associated with a 
man’s self. These are termed Fravashi, Daena, Urvan, Baodh- 
angh and Ahu. The signification of these terms, especially of 
Fravashi and Daena, are sufficiently important to require a 
detailed exposition separately for every one of them, 

(1) FRAVASHI. 

The derivation of the term Fravashi is a little difficult to find 
out. I take it as a compound of Fru which expresses the idea 
of moving forward, or increasing, or broad, or high, and Ashi, 
which means, according to its general good sense, the blessed 
consequences or the blessed fortune the comprehensive meaning 
being fortune good or bad. This derivation is supported by the 
following : Wc find Ashi and Fravashi mentioned together in 
Yt. 13, 87, 95, where the Ashi and Fravashi of Zarathushtra 
and of Maidhyomaongh are venerated 
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These two are the only instances in the Avesta where mention 
is made of the veneration (or worship) of a man’s Ashi 
Hence, when in this circumstance Fravashi is mentioned to- 
gether with Ashi, one can strongly suspect some connection be- 
tween Ashi and Fravashi. This connection is seen by us also 
from Yt. 13, 157, where a prayer is made that the Fravashis 
may shed the blessing of “ good Ashi ” in this house 

and also from Yt. 13, 32, when 

they are described as “ accompanied with the remedy of 
Ashi as long as the river, as broad as the earth and as high as 
the sun.” 




This derivation, then, of Fravashi as made up of ‘‘ Fru ” 
and “ Ashi ”, makes us assign to that term the literal meaning of 
the high (or progress -causing) Destiny ; and when spoken of in 
connection with a man’s self, its meaning would be that some- 
thing which is associated with a man’s self, which, by the high 
destiny associated with its activity, produces an advancement 
in the condition of good fortune for the world at large. The 
difference, then, between Ashi and Fravashi seems to lie only in 
the fact that while Ashi means only fortune consisting in the 
circumstances of a man’s life, Fravashi denotes that destiny 
which shows itself in grand activities which produce an influence 
advancing the progress and the prosperity of the world. The 
following exposition will show how far this meaning of Frava- 
shis can be maintained : We are told in Yt. 13, 76, that the 
exalted Fravashis were standing (i.e., were already existing) 
when the two spirits created the creatures.” 
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This must show that the Fravashis existed before, or at least 
simultaneously with, the creation of creatures. The only idea 
in harmony with reason that can be said to be implied here is 
that of the grand destinies whose function was pre-ordained in the 
Universe that was to be created, and according to whose influence 
the world goes on in its course. This is supported by the fact 
that the Fravashis are said to belong also to such inanimate 
objects as the waters, the earth, and the vegetation. 



— We adore the Fravashis that which is of the water, that 

which is of the earth, that which is of the vegetation Hence 
the Fravashis can be classed into those of personal beings and 
those of inanimate nature. It is the Fravashis, or, the grand 
spiritual destinies that first set the whole inanimate nature into 
activity as when it is said that the waters which hitherto lay still 
in one and the same place for a long time were set in motion 
and made to flow towards the destined goaU^ or according to 
their prescribed function (Yt. 13, 53, 54), that the different kinds 
of vegetation which hitherto lay without any growth were made 
to grow (55, 56), and that the sun, moon, and stars, which hither- 
to stood motionless, were set in motion, all tending to the final 
moment of the final renovation (57, 58). This spiritual force 
behind the natural phenomena did not, however, manifest its 
activity only at the time when the whole universe began its 
course. Its activity is continual and still maintains the different 
things of nature, as when it is said that it is through the splendour 
and glory of the Fravashis or destinies underlying at the bottom 
that Ahura Mazda maintains the sky and the earth, it is through 
their splendour and glory that such phenomena as the birth- 
giving of females, the flowing of waters, the growing of vegeta- 
tion, take place (Yt. 13, 1-15). It is this very idea that is 
expressed in another passage wherein Mazda is represented as 
calling the Fravashis for the assistance of the sky, the earth, the 
waters, and the vegetation, and Spenta Mainyu as maintaining 
those creations. 
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(Yt. 13, 28), etc., etc. 

“ Mazda called them for the assistance of this sky, the waters, 
the earth, and the vegetation, so that Spenta Mainyu supported 
(or could support) the sky, the water, etc.’’ In this passage we 
find some connection between Spenta Mainyu and the Fravashis, 
to which reference was made in our treatment of the subject of 
Spenta Mainyu. We pointed out that Spenta Mainyu of the 
Gathas is the spirit of goodness that is fundamentally bound up 
with man’s self and which is the source of all good that can befall 
man. We also said that the Gathas do not afford any positive 
evidence going against Spenta Mainyu being regarded as pervad- 
ing in external inanimate nature too. It is this thing not found 
in the Gathas that we find in the just-quoted passage of Farvardin 
Yasht, where Spenta Mainyu is said to be supporting the crea- 
tions of nature through the help of the Fravashis, that is, through 
the help of the forces of destiny by which the world must run. 
This statement, however, can only lead one to say that it is not 
Spenta Mainyu, but the Fravashis that are regarded here as 
influencing the creations of nature and that Spenta Mainyu is 
here used only as another name of Mazda. This view is corro- 
borated by the fact that in other passages of the Farvardin 
Yasht (1-16), it is Ahura Mazda Himself who is said to be main- 
taining the difierent creations of nature. 

Upto this point we have spoken of the Fravashis associat- 
ed with nature only. The meaning assigned to the Fravashis in 
this case, viz., the destinies — or call them the latent spiritual 
forces which lie at the basis of inanimate creations too, and 
which prescribe a function to, and cause the development of, 
those creations, thereby exercising a beneficent influence on the 
onward progress of the whole universe, is in accordance with the 
root meaning of Farvashi we gave above. The actions in the 
case of nature are of course the unconscious activity of nature, 
as different from the free-willed actions of human beings. Both 
these kinds of activity, however, have one thing in common, viz., 
that they contribute to the advancement of the world. This 
leads us now to an examination of the term Fravashi in connec- 
tion with mankind. 
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In Yt. 13, 17, we read as follows : — 

.(u>^ 

C^|-u^^-0 ,g^Ul .-«>4 ,g^i 

.g^Uj 

,-ug-u^j^jo 

“Those Fravashis of the virtuous, 0 Spitama Zarathushtra ! are 
the most powerful, who are of the foremost teachers (or law- 
givers) and of the unborn men the renovation-producing 
benefactors : then, among (lit. of the others) the Fravashis of 
the hving (i.e. present) virtuous men are more powerful than 
those of the dead (ie., past virtuous men.)” 

In this passage, we are told of the different degrees of strength 
of the Fravashis of human beings of different times. This is 
an important point showing the very close connection between 
the Fravashis and the law of progress, when it is said that the 
Fravashis of the virtuous men of the present times are stronger, 
or more efficacious, than those of the virtuous men of the past 
times, and conse(^uently, as a natural inference, that the Fravashis 
of the future virtuous men are stronger than those of the present 
ones. The only idea that we can understand in Fravashis is the 
destined spiritual force, or, the spiritual destiny latent in men, 
which grows stronger and stronger or becomes more and more 
developed with the lapse of time by the rise of more and more 
virtuous men. A particular kind of beneficent activity that was 
shown by virtuous men of the past times, becomes a heritage for 
the present. Similarly the virtuous activity of the present 
generation becoines a heritage for the future ones. With every 
one virtuous action done, the world advances one step forward. 
Hence the spiritual force of beneficent progress gathers strength 
with the doing of more and more virtuous actions on earth. 
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But the most ejficacious of all the Fravashis are the Fravashis 
of the renovation-producing benefactors that are to arise in 
the future, and of the foremost^ law-givers of all times. There 
are the benefactors who have produced an advanced renovated 
humanity in past times also (Zatanam Frasho-charethr^m 
saoshiyant^m, Yt. 19, 22). Their high destiny manifested in their 
very beneficent activity in their own times has paved the way 
for the present condition of mankind. But the present condition 
is again to be improved upon and carried to a still higher and 
higher condition by men who are to arise in the future and who 
will become the “lode-stars’’ of humanity. These future Sao- 
shiyants (benefactors) then have Fravashis of theirs which, toge- 
ther with those of the foremost teachers or law-givers of all times, 
are the strongest or the most powerful of all. In other words, 
their destiny will be most potent and will shed the lustre of 
its good fortune of its actions on the position of mankind, there- 
by contributing to their advancement in a measure which is the 
greatest possible for their respective times. 


1 The word Paoirya Tkaesha is never used as a compound in the Avesta, 
with the exception of one instance. This is proved by the fact that the 
suffix denoting gender and number which is added to Tkaesha is also added 
to Paoirya which shows that Paoirya is an adjective standing by itself and 
as an epithet of “ Tkaesha ” and not as a part of the compound Paoirya 
Tkaesha And since by Paoirya Tkaesha are certainly meant persona 
and not things, the word Tkaesha meaning teaching, or law, is in this 
phrase, used for teachers or law-givers. Similarly we find Urvakhsha, 
the brother of Kersaspa described as a Tkaesha (f.e., a teacher or law -giver) 
and “ d&t6-raz6 (regulator of the law). The word Paoirya in the phrase 
Paoirya Tkaesha moans foremost or first. But that it here means fore- 
most in ranks and not first in time is shown clearly by the fact that in Y. 
13, 150, we read not only of the Paoirya Tkaeshas who have been before 
but also those who are living at present. Thus Paoirya Tkaesha is a 
designation of all the foremost or highest moral teachers or law -givers. 
This is further proved by the fact that in the passage under question 
(Yt. 13, 17) the Fravashis of the Paoirya Tkaeshas are placed on an equal 
footing of the highest degree with the Fravashis of the future renovation- 
producing Saoshiyans, which is impossible to understand if we are to 
understand by Paoirya Tkaesha all classes of Mazdayasnian people who 
lived before Zarathushtra; moreover all those classes of people are denoted 
in this passage by the word “ dead ” (iristanam) which includes peoples 
of all times, while the Paoirya Tkaeshas, t.e., the highest teachers or law- 
givers of all times, are specially distinguished from other people. We also 
find Zarathdshtra himself described in Yt. 13, 92, as the highest teacher or 
law-giver of the countries (f.e., of course all Iranian territories) (paoiryo 
tkaeshd dakhyunam), or where the context of the words “ of the countries 
or territories” makes it quite clear that Paoirya Tkaesha means the highest 
law -giver, just as the same Zarathftshtra is in the very next passage called 
“ Pa6iryo Athrava, Paoiryo Rathaeshtao, Paoiryo V astro -Fshft yds ”, 
where Paoirya means first not in point of time but in point of rank. In Yt. 
13, 148, again, we find Zarathdshtra described not simply as a “paoirya 
tkaesha ” but as a “ paoirya Ahuirya tkaesha, ” that is, as the highest 
royal (or, aiistooratic) law-giver, or teacher. 


5 
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The second thing that we find in Farvardin Yasht is the adora- 
tion or worship of the Pravashis. This implies the idea of the 
veneration of the destinies of great good men by means of their 
noble virtuous actions associated with their destiny have done 
great benefit to the people of their times, the influence of which 
continues to exist even in later times. This idea is confirmed by 
the fact that simultaneously with the mention of the adoration or 
worship of theFravashis of different men, we find a brief mention 
made also of some particular noble actions done by some of them. 
It is in these actions that the force of their high destiny lies. 
The adoration of Zarathushtra’sFravashi, for instance, is followed 
by a statement in which he is described as having overtuimed the 
authority of the Daevas, and preached the law of virtuousness 
to the people, and by whose efforts peace and prosperity were 
established in the whole country, and so on (Yt. 13, 88-95). 
Again, Kavi Vishtasp’s Fravashi is adored because of the fact 
that he has championed the teaching of Zarathushtra, and 
secured success for it by his power and influence. (99, 100) 
A man named Vohundmangh, again, was noted for finding re- 
medies against “ bad sleep, bad dreams, etc/’ (104). The adoration 
of his Fravashi, then, consists in praising his high destiny 
which produced a beneficent effect upon the people of his and 
succeeding times, by relieving them of certain sufferings. Simi- 
larly, Thraetaona’s Fravashi is adored on account of his finding 
remedies for various diseases (131). Yima Vivanghana, too, 
was noted for having fought, and having enabled the people to 
fight against, misery, drought, and mortality (130). Such an 
action was prescribed by the latent spiritual destined force in 
him. This action of his, advanced the position and prosperity 
of the people : hence the adoration of his Fravashi. We find 
a very large number of names of other persons whose Fravashis 
have been adored in whoso case, however, there is no mention 
made at all of any of their noble actions. They were undoubted- 
ly all virtuous people, through whose actions the country bene- 
fited, but those actions being not of such a distinguished kind as 
those of Yima, Zarathfishtra, Vistaspa, etc., are not specified. 
Our object here is only to show the true signification of the term 
Fravashi when mentioned together with the actions of indivi- 
duals. It is that high destiny subsisting in man, which, mani- 
festing itself in the performance of good actions, influences for 
good the position of all human beings not only in his own but 
also in the succeeding generations. The adoration of the Fra- 
vashi of a good individual, however, does not take place simply 
by a verbal expression to that effect. It must be based upon a 
knowledge of his merits, and the sincerity of this adoration can be 
proved by one’s exhibiting a virtuous conduct in his own sphere 
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of life, whatever this may be, in order to contribute to the 
general advancement of mankind in harmony with the Fravashis 
of others that he adores. There is another passage in Yt. 13, 
41, from which we gather some idea as to the nature of the adora- 
tion of Fravashis. It runs thus : — 








(Y. 13, 41.) 


They (the Fravashis) are givers of good glory unto him who 
adores them just as that man, Zaratlifishtra, the Ratu of the 
corporeal world, and the head of the two-legged (i.e., human) 
species, adored them while undertaking whatever feats and 
threatened by whatever distressful-difficulties.” Why is there 
a reference madehereto the great feats undertaken by Zarathush- 
tra and to the great difficulties and distressful circumstances 
that terrified him, side by side with the mention of his worship 
of the Fravashis ? The reply that seems most reasonable is 
that it is the high progress- producing forces of destiny that a 
man is said to be adoring when he docs not allow himself to be 
cowed by the great difficulties and misfortunes lying in his way 
in the act of fulfilling that destiny and thus secures “ the good 
glory ” associated with the performance of noble actions and 
thereby benefits himself and the people. The words “ he who 
adores them just as Zarathushtra adored ” imply that there are 
different ways of adoring the Fravashis, and the best of these is 
here said to be the above-mentioned one practised by Zarathush- 
tra. There are other ways too, of adoring the Fravashis, re- 
ferred to in Yt. 13, 24, 50, and elsewhere, but as these seem to 
refer to physical ceremony and have no connection with the 
moral position of man, we shall pass them over. 

Another circumstance spoken of in connection with Fravashis 
is the assistance given by them to mankind. By this assistance 
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of theFravashis is meant the invisible help given by the spiritual 
destinies. That virtuous conduct is a necessary condition for 
realising this help is clear from Yt. 13, 25, which says — 

.. . . 

“ Who (the Fravashis) are most ‘ going ’ (for help) where 
there are virtuous men heartily devoted to virtue.” It is when a 
man or a people shows virtuous conduct that the Fravashis are 
said to be “ satisfied and not annoyed ” (khshnutao atbishtao.) 
This help is also very often given in times of war, i and here too, 
it is “ for the help of the virtuous men and for the distress of 
the evil-doers ” 

(Yt. 13, 39.) 

The idea is that of the pre-ordained or destined result of an 
event brought about by the conjunction of spiritual force with 
the physical force which secures victory for the good in a battle. 

Further, the Fravashis are described as “ a protection, a shield, 
a support and a weapon against the spiritual Drflj (vice), &c.” 

(Yt. 13,71.) 

Such a description can hold only when the Fravashis are under- 
stood as some great spiritual or moral forces which produce good 
•influence on the position of man. The help of Fravashis is also 
given in matters relating to the prosperity of the people, as it is 
seen from Yt. 13,66, 68 where we read of the Fravashis helping 


I Yt 13,31, 33-39, 47, 48,69, 70. 
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in sending the fertilizing waters of rain to their respective fami- 
lies, or towns, or countries. This passage seems to imply that 
the material position of a family, or a town, or a country is in- 
fluenced by the spiritual force of destiny that was manifested in 
the virtuous actions of men of the past and present times 
belonging to the same family, town, or country. In other 
words, the prosperity of man’s position is the outcome of the 
collective moral force of the past and present times. It is this 
influence of the Fravashis on the material position of man, 
which accounts for the association of Fravashis with waters and 
vegetationi at some places in the Avesta. The same idea 
seems to be implied also when it is said that the Fravashis come 
here at the time of the Hamaspathmaedhaya ” festival which 
marks the beginning of the spring season. ^ 

Again, there is a large number of epithets applied to Fravashis 
which express their power and beneficence. They are styled the 
good, the strong, the bounteous (vangiihish surao spentao), the 
mysteriously -powerful (giifrao), the battle conquering (vanat- 
peshanao), the cure-giving (baeshazyao), the undeviating (amu- 
yamnS/O), the formidable (ughrao), the victorious (varethragh- 
nish) the discerning (Vichir^o), the strongest (tanchisht^o), 
the most bounteous (spenishtao), the most efficacious (y^skeres- 
temao), the epithets “ imdeviating ” and ‘‘ mysteriously- 
powerful ” are certainly the characteristics of invulnerable desti- 
nies. There are other designations, however, used for the 
Fravashis, from which one may understand them as identified 
with some heavenly luminaries. They are called “ firm- 
sitting, of good eyesight, of efficacious eyesight, high, of good 
paths, of broad paths ” (tiishnishadho hudoithrish verezi- 
chashmano huyaonao perethuyaonao-Yt. 13, 29), which epithets 
can properly be applied to some apparently stable luminaries, 
proceeding on their wide-spaced course of revolution. Similarly, 
they are described as ‘‘ going forth to the top of the sky.” 

(Yt. 13, 42) 

What connection can there be between this visible aspect of the 
Fravashis and the intrinsic essence of the Fravashis, cannot be 
explained. We may conjecture that these lights are an embodi- 
ment, or a garment, as it were, of the spiritual forces of destinies 
which form the essence, or the internal kernel, of those lights. 


1 Yt. 13, 43, 79 ; Yt. 10, 100 ; Y. 66, 6 ; Visp. 21, 1. 
a Yt. 13, 49. 
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Another fact that is to be remembered in connection with the 
Pravashis, is that nowhere in the Avesta is mention made of any- 
thing like an evil Fravashi. An evil Fravashi, however, is a 
self -contradicting phrase. Fravashi has in it the essence of 
goodness that causes progress and beneficence, which can never 
be associated with evil activity. Hence we never find any 
mention made of the Fravashis of evil persons. This, however, 
does not mean that an evil person is without his Fravashi. But 
the degree of its development in the case of evil persons is not 
sufficient to produce its good influence. A man's Fravashi is no 
Fravashi as it were, as long as there is an absence of virtuous 
actions on his part. Hence we find the idea that evil persons 
are destroyed of, that is, totally devoid of the high progress- 
causing destiny that belongs to good persons. This we see in the 
following passage : — 




in? 

.€^|_u{0jb 

(Yt. 13, 105.) 

‘‘ We adore the Fravashi of ManthravS^ka the Saimuzhian, the 
master of learning," the Hamidhpaitia, “ who in order to oppose 
the harm done to the virtuous, overcame the foremost of the very 
bad, hymn-corrupting impious Ashmogs, who were without a 
temporal ruler, without a spiritual master, the dreadful ones 
destroyed of (i.e. , dead or devoid of) Fravashi." The men who are 
mentioned in this passage are quite the reverse of good ones. 
To them does not belong that high destiny that belongs to the 
good, not in the smallest measure ; hence they are totaUy dead 
of it. 



OF ZAHATHTJSH*RA. 


Another fact that requires to be noticed is that Mazda Ahura 
too is said to have His Fravashi, as it is said ; — 

(Yt. 13,81.) 

Of all those highest (or first) Fravashis we adore here that 
which is the Fravashi of Ahura Mazda, which is the greatest, 
the best, the fairest, the hardest, the most intelligent, the most 
good-bodied, the most attaining to (or fulfilling) things through 
Asha (Law).” We should remember that all the epithehs that 
are applied here to the Fravashi of Ahura Mazda, are also applied 
to Ahura Mazda Himself in the first chapter of the Yasna. This 
shows that the Fravashi of Mazda is nothing but that very 
essence of Mazda which is as it were the destiny of Mazda. Tlie 
greatest and most powerful of all the progress-producing moral or 
spiritual forces of destiny is the force of Ahura Mazda. The 
activity of this force is the most powerful of all activities that are 
going on in the Universe. 

There are again, the Fravashis of the so-called Amesha Spentas 
and Yazatas (Yt. 13, 81. 85). This, however, is based upon the 
notion that Amesha Spentas and Yazatas are next in rank to 
Ahura Mazda, whereas as we shall show hereafter, they only 
designate some abstract ideas or conditions associated with the 
life of man, excepting of course the names of those Yazatas that 
denote only natural phenomena. This being the case, it is 
impossible for us to explain the Fravashis of these Ameshaspends 
and Yazatas as we have explained those of Ahura Mazda, man- 
kind and other animate and inanimate creations. 
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Finally, we shall draw attention to an important passage 
in Farvardin Yt. with regard to the efficacy of the Fravashis. It 
stands thus : — 

.JUI| .JU> 

(Yt. 13, 16.) 


“ Through their {i.e., the Fravashis’) splendour and glory, 
there arises a Senator among the Senates, whose speech is hsten- 
ed to (or worth listening to) by the people, who is a lover of good 
practical wisdom, who comes out successful from the war against 
the most powerful tyrant.” The idea is that of the coming into 
existence of most prominent personages at certain periods of 
time as a result of the working of the high destinies who become 
leaders of the people and fight against the tyrant of the time, 
subvert his authority and establish good government in the count- 
ry. This meaning would naturally lead us to infer that the rise of 
such great public benefactors at different times is not an acci- 
dental event but one that is necessitated by the progress of events 
in the world according to the working of destinies. 


Here I finish the explanation of all the main ideas associated 
with the doctrine of Fravashis, and have shown how in all of 
these the abstract signification of that term can be maintained. 
Fravashis is that spiritual force lying at the bottom of every 
good activity which contributes to the progress of mankind and 
of the world in general and which is very similar to the spenta 
mainyu of the Gathas. 


2. UKVAN. 

The second thing that forms one of the five parts of a man’s 
self is what is called Urvan. Urvan is generally regarded as the 
equivalent of the English word “ soul.” Soul, however, seems to 
be^ too broad an equivalent for the term Urvan, since certain 
constituents of the soul such as Daena and Baodha are mention- 
ed side by side with Urvan, which shows that Urvan has a 
certain restricted sense of its own just like Fravashi, Baodha, 
and Daena, as something distinct from all these three. This is 
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shown by the root-meaning of the term Urvan that which wills, 
or chooses”, hence, ‘‘the willing self ” from V6r6, “ to choose.”^ 
Urvan is that part of a man’s self which consists in his wishes. 
These wishes may be either good or bad according to the good- 
ness or badness of the objects wished for. Hence the Urvan 
of a person can be evil as well as good. Herein lies the difference 
between Urvan and Fravashi, because, as we showed before, an 
evil Fravashi is an absurd expression. Again as we are told 
at more than one place in the Avestan writings including the 
Gathas, the good or bad reward of a man’s actions is experienced 
through that man’s Urvan, in other words, a man is rewarded 
with good or bad things according to his good or bad wishes or 
inclinations (Y. 49, 11 ; Y. 51, 13 ; Vend. 13, 8 ; Vend. 19, 29 ; 
Hadokht Nusk, Fragments II, 2 and III, 20). Sometimes wo find 
Daena^ also mentioned with Urvan when reference is made to the 
reward given to a man for his actions. This is because Daena, 
that is character consisting in activity and speech, is itself some- 
thing that is the consequence of or rather the necessary accom- 
paniment of Urvan if a man’s will is inclined to evil actions, his 
speech and activity which stamp his character will also be bad; 
if it is inclined to good actions, the character too will be good. 
Hence when Urvan and Daena are mentioned together as a good 
or bad reward the idea is that of the good or bad consequences 
befalling a person according to his inner desires and outwardly- 
expressed speech and activity. 

“daena” 

The term Daena figures prominently also in the Gathas. We 
shall therefore first show what signification it bears in these 
writings. It occurs in the Gathas at about twenty-five places. 
In two of these, as we said just above, Daena comes in conjunc- 
tion with Urvan, which shows the close connection between these 
two. These two are as follows : — 

“ I shall speak unto you (about) the two original spirits of 
human life, of whom the very bounteous one said to him who is 

1 The infinitive or dative form to choose, to believe ” or, 

“for choosing, for believing (Y. 31, 2.) 

2 Daena, which is derived from “ di to see, in the sense of seeing with 
one’s mind, that is, “ known ” literally means that which is known, or 
knowledge, or object of knowledge,. It has come to mean “religion, or 
the word of religion ”, hence it is the true knowledge imparted by a sage 
to his people that forms the contents of his religion or teaching. Hence 

Daena ” can also mean the ethical teaching or the ethical law which a 
man follows in his life. Again as it is the ethical law, or religion, followed 
by a man that shapes his character, Daena sometimes also signifies 
character. 


6 
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the harmful one, ‘‘ neither the thoughts associated with us res- 
pectively nor the Dsenas and the willing-selves 

(Urvano) associated with us agree with one another.’’ (Y. 45, 2.) 


• 6 -e^{ 32 ^e 

.4»-«)H3 

(Y. 46, 11.) 


“ The Karepans and the Kavis joined together in order to ruin 
the life of the people by their foul aetions through their ruling 
powers ; whom will their own willing self (Urva) and their own 
Daena persecute (or, lament against), when they arrive there 
where the Bridge of Longing stands, and their persons (or exis- 
tences) shall for the whole period be in the abode belonging to 
vice.’ Thus the distinction between Urvan and Daena, 
as we said just before will lie in the fact that while Urvan is the 
willing self of a person, Daena is that part of a man’s self which 
is made up of his speeches and actions (Y. 48,4). The Daena of a 
person is good or bad like his Urvan, according to the goodness 
or badness of the actions chosen by Urvan. The idea in the 
second of the above-quoted passages is evidently that of the 
remorse felt at the consequences of one’s bad career which befall 
a man at a particular point of time. This meaning of Daena is 
also to be found in Y. 31, 20, which says 
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“ He who approaches (i.e., behaves towards) a virtuous person 
deceitfully, to him later on will there be for a long period a 
miserable condition of darkness, of bad food (i.c., experience of 
bad circumstances) and of repentant-speech ; and his Daena 
(character) will, by its (or his) actions, betake him to the life 
pertaining to the vicious.” The mention made here of the 
actions of Daena show that the Daena (character) of that person 
by itself is composed of the actions done by him. So also in Y. 
53, 4, which says : 




.Jlt 


she the holy one who would devote herself (or, remain faith- 
ful) to her father, husband, to the lord of the workers and to her 
kinsman — unto her, owing to (or through) her good character, 
will Mazda Ahura give for ever (upto the end of life) the brilliant 
all-good-possessing Abode of Reason.” Here the first two lines 
describe what particular good conduct is expected by the speaker 
from the females, and it is on account of the good character 
associated with such a good conduct that Mazda Ahura will 
bestow gifts on them. 

The primary meaning of Daena, however, is as said just above 
that of the ethical law, which later on came to be identified with 
what in modern language is called ‘‘ religion.” This idea is 
found in a large number of Gathic passages, in some of which 
the term Daena is used in the singular number, and hence it can 
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be translated by “ the ethical law, or religion while in those 
cases where we find the plural form, we should translate it by 
‘‘ethical laws.” We shall quote here a few select sentences of 
both kinds : — 

.-*"(^5 


(Y.44. 9.) 

“ How shall I support this my ethical law (or religion) 

-“)H5 

(Y. 44, 10.) 

“ that ethical law (or religion) which is the best of all those 
existing things, which, as going hand in hand with virtuousness, 
could further- the-prosperity of my territories” 

(Y. 44, 11.) 

“ How, 0 Mazda ? shall Noble Disposition be realised by (lit. 
come unto) those unto whom thy ethical law (or religion) is 
preached ?” 

(Y. 49, 4.) 

“ those men devote themselves to (or, support) the Daevas 
through what is their vicious ethical law (or, religion) lit. the 
ethical law pertaining to the vicious.” 


(Y. 31, 11.) 



OF ZARATHUSHTRA. 


46 


Ever since Thou, 0 Mazda ? through Thy mind (or, will) 
and Creating-Wisdom didst first make the territories and the 
laws ” 


(Y. 33, 13) .Juo 


“ Do Thou, 0 Bounteous Noble Disposition ! reveal the ethical 
laws associated with virtuousness.” 




(Y. 46, 6.) 


“ He who is best for the vicious is himself the vicious, while 
he is virtuous to whom the virtuous man is dear — ever since the 
time when (or, according as) Thou, 0 Ahura ! didst appoint (or, 
create) the primeval (or, excellent) laws.” 


From some of the above quoted sentences one can see the 
connection between Daena and Armaiti. The religion, or ethi- 
cal law of the Gathas has, as its first teaching, the possession 
of High-Thought or Noble-Disposition by man. Here, by 
Daena, is not meant an elaborate system of such customs as" give 
to a religion a ceremonial form. This Daena is only a code of 
ethics relating to the daily life of man. Hence when we have 
used the ethical law as identical with religion, we use religion 
only in its practical moral sense. 


We have shown above that Daena is sometimes used also in the 
sense of character, or that part of a man’s self which is shaped by 
his actions. It does not, however, require any stretch of reason 
to understand how the ethical law, which is the primary meaning 
of Daena, can be identified with the character of a person. 
The character of a man is born of the ethical law which he reveres 
and practises in his daily actions. Character is good or bad 
according to the ethieal law which he follows is good or bad 
In fact, mention is made in the Gathas of the ethical law of the 
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6vil people who were the opponents of Zarathushtra, in the words 
Dregvato Daena ” (Y. 49, 4; Y. 51, 13.) As, therefore, a man’s 
character varies with his ethical law, Daena, the term Daena is 
itself used to denote the character, or the active self of a person. 


Passing now to the non-Gathic Avesta, we find that this idea 
of Daena, viz.y character, is practically illustrated in what are 
known as the Hadokht Nusk fragments. It is the Daena of a 
person that is said to meet that person after his death in the form 
of a beautiful female who leads that person to heaven, if his 
mode of life was good, and in that of an ugly female who leads 
him to hell according to his bad mode of life. That this Daena 
in the form of a female is not external or foreign to him but 
something made up of his own actions, is clearly shown by the 
following passage : — 


, -OJHJ ^ 

( Yt. 22, 10, 11. ) 


“ Then the Willing-Self of the virtuous person asked (lit. said 
questioning unto) her, “ What virgin art thou, whom I have 
ever seen as best of all the virgins in bodily appearance 
Then, she that was his own Daena, replied unto him, “ 0 thou 
youth of good thought, of good word, of good deed, of good 
character ! I am indeed thine. I am thy own Daena, of thy own 
person.” The idea that lies at the basis of this representation is 
that of the good or bad character of a person bringing forth good 
or bad consequences after death. We should note in this 
passage that it is to the Urvan, the willing-self of the person that 
Daena addresses herself. This clearly shows that as we said 
before, the Urvan, the willing-self, bears the responsibility of 
good or bad actions while Daena, the character, is only a means 
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by which the consequences befall the Urvan, the willing-self of 
that person, since Daena itself is a production of Urvan. 

In a large number of instances, however, in the non-Gathic 
Avesta, the word Daena is used in the sense of religion or the 
ethical law. This law is designated as “ good, doing (or, incul- 
cating) the sacrificial-service of Mazda, abolishing conflicts, 
causing the fighting-weapon to be laid down, and creating kin- 
ship or brotherhood ( Vanguhim Mazdayasnim Fraspayaokhe- 
dhram, Nidhasnaithishem, Khaetvadatham). These are the 
main characteristics of the ethical law of Zarathdshtra. This 
law prompts man to adore and serve Mazda Ahura by doing self- 
sacrificing altruistic virtuous actions. It is a law which establish- 
es the brotherhood of all those who are its adherents. It esta- 
blishes peace amongst them by getting rid of all the causes that 
tend to produce feuds and strifes, hence it is called Fraspayao- 
khedra andNidha-snaithish.” Hence also it is the ruler who wants 
peace in his country, prays for it to Daena ’s inseparable com- 
panion, Chishti (wisdom or knowledge).' This law of Zarathflsh- 
tra is also called ” royal, or aristocratic.” which seems to be the 
true meaning of its epithet “ Ahurish.” It is so called either 
for the sake of denoting its position as superior to that of all 
other ethical laws or religions, or possibly because Zarathfishtra, 
its founder, is called “ highest aristocratic or royal teacher, or 
law-giver ” (paoirim ahuirim tkaeshem, Yt. 13, 148) or perhaps 
because it was the state religion protected by the King. It is 
also described as “ the most true-created of all the good things, 
of all the things having the essence (of, origin) of the moral law.” 

The moral bearing of Zarathfishtra Mazdayasnian religion and 
its influence on the character of the individual who follows it, 
are clearly set forth even in the Vendidad in the following 

•rkQ ac3€i ^ 


1 Yt. 16, 19 ; 

whom {i.e.f Chishti) the absolute willed (lit. commanding) lord of 
the country adored, desiring peace for his country and courage ( or 
etrength) for himself (or, for his body).” 
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.6?e)^-e?4 

i)c4 

(Vend. Ill, 42.) 


“ The Mazdyasnian Keligion, 0 Spitama Zarathushtra ! 
thoroughly cleanses (or, removes) the bad thought, bad word, 
and bad deed off from a virtuous person, just as the strongly- 
blowing wind from the South sweeps through, or cleanses the 
space of the atmosphere/' This shows that the one end and aim 
of the religion of ZarathOshtra is to purify the character of an 
individual. Hence this religion is called “ the purificator/' 




(Vend. V. 21.) 


The basis of this religion is work (V&stra). That the basis of 
this religion lies in work, constructing work, is shown by the 
following passage of the Vendidad : — 

•W 


(Vend. III. 30, 31.) 
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What ( or how ) is the growth of the Mazdayasnian religion 
Then said Ahura Mazda, “ it is the efficient cultivation of corn, 
0 Spitama Zarathflshtra ! He who cultivates corn, cultivates 
virtuousness, he advances the Mazdayasnian religion with 
advancement.” 


Again, it is not only in the Gathas and the HA-dokht Nusk 
fragments but also in the Vendidad, that we see the term Daena 
used also to denote the character of a person, as is seen from 
Vend. X, 19, which runs thus : — 




(Vend. X, 19.) 


•* Thou shouldst purify thy character, 0 pious one ! For any 
one of the corporeal humanity the purification of his own charac- 
ter is thus — he who purifies his character with good thoughts, good 
words and good deeds.” Here, it is the Daena itself that is said 
to be rqeuired to be purified, while as we just saw above from 
Vend. V. 21, the Daena is said to be itself the purifying agent. 
The reason for this difference of ideas lies in the fact that where 
Daena is called the purifying agent, it means the good ethical 
law while in that instance where the purification of Daena itself 
is referred to, it means character. 


We shall now pass on to that chapter of the Avesta which is 
dedicated to Daena, commonly known as Din Yasht. In this, 
however, we find the idea inseparably associated with Daena 
under the name of Chisti. In fact, this Yast can rightly be said 
to be dedicated to Chisti, as appears from the constantly recur- 
ring sentence 

(Yt. 16, 1.) 
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at the beginning of every sub-division of the Yasht. This asso- 
ciation of Chisti with Daena is also to be found in the Gathas ; 
and the reason for this association lies in the almost identical 
meaning of the words, Chisti and Daena. While Daena means 
what is seen by our mind, that is, knowledge (di=to see) Chishti 
too, which comes from Chit, ‘‘ to know, or learn means 
“ knowledge or wisdom.” There are two Gathic passages 
wherein we find Daena and Chisti mentioned together, these are 
as follows : — 








(Y. 44, 10.) 


“That religion, 0 Mazda! which (religion) is the best of all 
those existing things which as going hand in hand with virtue 
could further the prosperity of my farm-districts, and which 
(religion) by means of the right activity of noble disposition 
resulting through its words bestows the wealths pertaining to my 
Practical- Wisdom according to (or by) Thy Will.” 




(Y. 61, 21.) 
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Mazda Ahura the beneficent one does, through the activity 
of noble disposition associated with wisdom resulting through the 
words connected with the religion, establish a prosperity-possess- 
ing virtuous-condition-of-things, and the kingdom associated 
with a heavenly life. That good blessed-reward do I beg for.** 

Chisti then means wisdom, or knowledge. Its meaning is 
comprehensive enough to denote the knowledge of wisdom 
regarding anything that can be conceived by man. Wisdom, 
or knowledge is thus identified with the Zarathushtrian Mazdayas* 
nian religion in the following sentence of Din Yasht : — 



(Yt. 16, 1.) 

We adore the most straightforward Chisti (Knowledge or 
Wisdom), created by Mazda the holy one, which is (or which 
belongs to) the good Mazdayasnian religion (or ethical law).’* 
A man’s recognition of the ethical law (Daena) increases more 
and more in proportion to the increase in his knowledge and 
wisdom (Chisti), Knowledge or wisdom is thus one of the essential 
things constituting the Zarathushtrian Mazdayasnian religion. 
And this is perfectly in harmony with the description of this law 
as a purificator of one’s character, since this purification is 
wrought more and more according as a man advances in know- 
ledge and wisdom. It was for conducting his whole life accord- 
ing to this ethical law and realising the good material consequences 
therefrom that Zarathushtra is said to have adored the 
goddess of knowledge and wisdom : 



(Yfc. 16. 6.) 

Whom (i.e., Chisti) did Zarathfishtra adore for the sake of 
(realising) the well-thought thought, the good spoken word, 
and the good-done action ” 
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All this makes the connection of Chisti with Daen& quite clear. 
However, we can speak of as many ethical laws or duties result- 
ing from these laws, as there are actions of life. This is the 
reason why Daena is used sometimes also in the plural number. 
There are bad laws however, which are also called ethical laws, 
and these are believed and acted upon by evil people. Hence 
Daena is used also for the ethical law of the evil people. And 
since the practice of a good or bad law establishes the good or 
bad character of an individual, Daen^ is also used to denote 
a man’s character, w^hether good or bad. 

(4) BAODHANGH AND AHO. 

Upto this point, we have explained three out of the five things 
connected with a man’s self, viz.^ Fravashi, Urvan, and DaenA. 
The remaining two are Ahu and Baodhangh. Ahu in this con- 
nection means the life of a human being in which is implied the 
idea of the earthly existence of a man. Baodhangh means 
consciousness, sometines the understanding power. The former 
meaning is also to be found in the phrase : — 

‘‘ after the separation of the body and consciousness,” which 
is used to express the idea of the death of an individual. 

ON MANTHRA SPENTA. 

Before proceeding with the subject as regards the duties of 
man, we shall deal with the important term Manthra Spenta, 
by way of an extension of our treatment of the subject of Daen^, 
since Daen^, when it means the ethical law, is in some respects 
similar to Manthra Spenta. In the Gathas, we find only Manthra 
without the epithet Spenta ” occurring with it at any place. 

Manthra, undoubtedly derived from the root “ man, ” 

to think ” literally means that which is to be thought about, 
thus leading us to those things, viz., precepts or doctrines 
contained in the Religion, which are required to be thought 
about and practised. 

Manthra is used in the Gathas sometimes in the singular, 
sometimes in the plural number. In the latter case it denotes 
the different practical moral precepts contained in the religion ; 
in the former, it denotes either one particular precept or the sum 
total of all the different precepts which is then identified with 
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religion. The meaning of MAnthra in the sense of the practical 
moral precepts of life contained in the religion, is seen from 
Y. 44, 14, where we read thus : — 



.evv 


(Y. 44, 14.) 


How shall I deliver Vice (i.e., the vicious people) over to the 
hands of virtue, so as to annihilate her (vice) by the moral precepts 
(Manthras) of Thy Word, 0 Mazda! ” 


In this passage the word ‘‘ word (Sengha) in the singular 
number is used for the sum total of the doctrines of the 
religion i ; and it is by means of the moral principles inculcated 
in this doctrine, or religion, of Zarathushtra, that the vice of the 
vicious people who were the opponents of Zarathfishtra could 
be “ killed.’' But the vicious people can only be compelled to 
listen to and practise these good precepts when they are brought 
under the control of the virtuous. The vicious people first did 
not listen to the Manthras, the moral precepts of Zarathushtra’s 
doctrine (which is here called the doctrine of Mazda on account 
of its intrinsic worth and beneficent influence) ; hence Druj, 
that is, Vice, prevailed in them in a great measure. So when 
the Mdnthras taught by Zarathushtra are here spoken of as the 
means by which this vice can be eradicated, Manthras can only 
mean the good ideas or precepts of life which make a man aban*» 
don his vicious mode of life and adopt virtuousness. There are, 
however, the Manthras of the vicious party too (Dregvatd 
M^nthr^nscha, Y. 31, 18) just as that party has also its own 
Daen§. (Dregvato Dscna 49-4). These were certainly such 
practical moral principles of life as cannot be called moral at all, 
since they produce only a vicious condition of life. Hence it is 
that the moral principle of life taught by Zarathushtra alone is 
called ‘‘ the true Mdnthra” (haithim m^nthrem-31, 6), because 
the course of life inculcated in this Manthra is a virtuous one 
(Av4 m^nthr^ ye rathemo ashat hach§,, Y. 44, 17). Manthra is 
not some statement only to be recited in order to have its effect 
produced, but it is a precept of life, which, after being studied 
(manthra marenti — 43, 14) is to be put into practice, in one’s 


1 This is also the case with “ Ukhdha ” and “ SenghS. which when 
used in the plural meant words or statements of the religion, but when 
used in the singular, signifies the whole word or statement of the religion* 
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actions, as is shown from the words practice, or work th# 
Mtothra (Mflnthrem Varesh^nti— 46, 3). Similarly, the speakers 
in Y. 28, 6 declare 


--"I-** 
.JU^50> .-“V^ 


“ By means of this M&nthra we would most efficiently 
shut up the noxious tongues.” The meaning here is that if the 
good principles of life which the speakers are preaching unto 
the people will be accepted and practised by the people, the bad 
effects of the preaching of the vicious party will be destroyed, 
and thus the noxious tongues of those vicious preachers will 
be “ shut up.” 


In the non-Gathic Avesta we find M8,nthra Spenta used in 
these different senses : (1) as the practical moral precepts of life ; 
(2) as the sum total of those precepts which is identical with reli- 
gion ; (3) as one of the so-called Yazatas. The original meaning 
of M^nthra of a precept of life is most clearly seen from Vend. 
Ill, 33, where we read as follows : — 






(Vend. Ill, 33.) 


" This principle should be remembered, that, none of those 
who do not eat (food) is able to practise efficient virtuousness, 
efficient industry, and efficient power to procreate offsprings ; 
because the whole corporeal humanity lives by eating, it dies 
by not eating (food). The Manthra mentioned here can be 
caUed a maxim of life, though of course it is not a principle 
directly connected with the moral position of a man, but a 
principle regulating his physical existence. Here M&n^hra is 
used in its most comprehensive sense, viz., the principles that 
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should guide both the moral and material life of man. The 
actual practice of Manthras and not a mere oral recitation of 
them is also expressed in the words “ hvarshtlo manthrao ” 
meaning “the well practised moral principles.” We also find 
mention made of the bad “M4nthraa” practised by evil people, 
as we saw above also from the Gathfis, 

(Yt. 10, 20.) 

“ Back goes the spear which the breaker-of-agreement-s 
throws, on account of many bad principles which he, the breaker 
of agreements, practises/' 

In the majority of instances, however, M^nthra is used in 
the non-Gathic A vesta as synonymous with Daena, the ethical 
law, or religion, and is sometimes also mentioned as inseparably 
associated with Asha, virtuousness, 

A-»o» 

(Yt. 18, 8.) 


“ We adore the Manthra Spenta and the Mazdayfianian 
religion 

."I))-**!" .{£^^6 .6£e:"‘d4 


(Yt. 13, 91.) 


nVERSITY I.mRARV 
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In whom, the doctrine pertaining to the whole moral-code 
and virtuousness was heard (or, proclaimed, or revealed) he, 
the temporal and spiritual lord of the country, the praiser of 
virtuousness which is the greatest, best, and fairest, and the 
teacher of the ethical law (or religion) which is the best of the 
existing ethical laws (or religions)/' ^ 

(Vend. IV, 43.) 

“ Thereafter, those actions become of one and the same kind 
according to the way of virtuousness, according to the moral 
code of virtuousness, according to the enjoinment (or, instruc- 
tion) of virtuousness." 

(Visp. 13, 1.) .e?{22r“ 

“We adore the whole moral-code pertaining to virtuousness." 
These passages show the close similarity of ideas between M^n 
thra, Daena, and Asha. All these three bear in them the essence 
of the moral or ethical law. The difference between them is 
only that while Asha is invariably used in the good sense and can 
never be spoken of as associated with vicious people, M^nthra 
and Daenfi, are used also in connection with the vicious people, 
denoting the bad ethical laws and the bad principles of life 
practised by them. 

Manthra Spenta is also described as “ the soul of Ahura 
Mazda." 

(Yt. 13, 81.) *^^^6 •-«»)> 

The idea underlying this description is no other than the 
Willing-self of Ahura Mazda always wills or thinks of things 
according to the beneficent precepts of the moral law : in other 
words, his very soul lives as it were in holy thoughts or precepts. 
And this is quite in harmony with the description of Mazda 
Ahura as “ being of one will with the law " (Asha hazaosha), 
which we meet with in the Gath as and elsewhere, and also with 
the fact that Asha is used in the Gath&s as a name of the Supreme 
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Godhead besides the names Mazda and Ahura. This, then, is some- 
thing which shows more clearly the close connection between Asha 
and Mdnthra pointed out in the above quoted sentences. M4n- 
thra is a statement embodying in it the essential precepts of 
Asha, the moral law ; that is, all the moral principles of man’s 
life are based upon the one grand moral law, Asha. And it is on 
account of the good happy consequences resulting from a practice 
of such principles that Manthra is called “ bounteous (Spenta) 
of much glory (ash-kharenangh,) and efficacious (Verezyahgh). 
The efficacy of moral principles on the position of an individual 
is very aptly represented in the following passage : — 

(Yt. 3, 6.) 

‘‘ The M§,nthra-cure is the most cure-giving of all the cures ; 
that is, a Manthra-Spenta curer who cures from within the 
interior of a virtuous person, that curer is indeed the most cure- 
giving of all the curers.” There are different cures for different 
defects, physical and moral. But the greatest cure of all is that 
which is effected by the purification of one’s heart by being 
instructed in the true moral principles of life. Exactly the same 
idea is expressed in the sentence. 

(Yt. 11,3.) -W-h: 

“ Mtothra Spenta is most removing the invisible Vice (Drffj).” 
This is also very similar to the description, given in the Vendidad, 
of the M&zdayasnian religion (Daen^ Mazdayasni) as the purifi- 
cator that purifies a man of evil thoughts, words, and actions. 
This, too, then explains the similarity of ideas betweeijyPaenS and 
Mtothra, as we saw above the same similarity between Mtothra 
and Asha. 


8 
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Moreover M&nthra Spenta is called “ the messenger of Mazda 
Ahura, whom Zarathushtra liked for the corporeal human world 

(Yt. 13, 146.) 

We can explain this messengership of M^nthra as denoting 
what is similar to the ethical law, Daen^, which is revealed in a 
man’s self, and which is therefore a message, as it were, of Mazda 
Ahura ; and this is confirmed by the essential connection between 
Manthra and Baena which we showed before. 

Finally, we find Mdnthra Spenta mentioned in Vend. XXTI 
when the earth beseeches Manthra represented as an angel to cure 
her of the innumerable diseases created by the evils spirit.^ 
This probably implies the beneficent influence of the holy 
precept of God on human beings and on the condition of the 
world in general. 

ON THE DUTIES OF MAN OE THE THINGS OR 
CONDITIONS REQUIRED OF MEN. 

After dealing with the general significance of the ethical 
and the moral principles as understood in the words Baen^ and 
Mdnthra, we shall proceed to examine what duties, as being in 
harmony with, or contained in, that law, are inculcated on man 
by Zarathushtra. The most important thing required of man are 
Armaiti, VohQ Mano, and Asha, and also those that are express- 
ed by the well known triplet, Yasna, Staota, and Vahma. To 
understand the true signification of these, a separate exposition 
is necessary for each of these three terms. ^ 

1 It seems to me that the statement in Vend. XXI, where Manthra 
Spenta is besought to remedy the bad condition of the earth has its 
origin in the 29th chapter of the Yasna where we find “ G6ush Ur van ” 
(soul of the land) complaining to Mazda Ahura against the prevalence of 
disorder, strife, and where also we find it stated that Mazda Ahura 
made the Mantlara of sweetness (i.e., prosperity) for the sake of the 
land. 

2 In my original Essay I had not included Armaiti, Vohii Manangh 
and Asha in the treatment of this subject, but had dealt with them in the 
ch^ter ** On the so-called Amosha Spentas As these terms, however, 
form the kernel of the teaching of Zarathfishtra, they should appropriately 
be dealt with during the treatment of the subject “ On the duties of 
man.” However, in order not to mar the form of regular arrangement 
which I had adopted in my original work, I have kept the explanation of 
these important terms as part of the chapter relating to Ameeha Spentas. 
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ON YASNA. 

Yasna being derived from “ yaz ” meaning, "'to love, esteem, 
or adore^ ” expresses the idea of loving-service, or fraternal 
love ; while Staota carries with it the idea of praise, being derived 
from “ Stu,” “ to praise.’’ What kind of loving-service, how- 
ever, and what kind of praise are meant by these terms will be 
made clear from the following statements : 


In Y. 33, 8, we read as follows : — 





'c4g)-» 











“ Do you, 0 Mazda- Asha ! announce unto me the right law 
so that, I may promote with Reason the loving service and the 
oral praise (lit. the words belonging to praise) of One-of-Your- 
position. 


Here we have “ Yasna and ‘‘ Staomya Vachangh ” (which is 
similar to Staota) mentioned together. The latter means 
‘‘ word of praise,” which shows that Staota is here at least 
meant to be a speech, an oral statement in which we ascribe 
praise unto God. It is only an appreciatory statement without 
being at the same time necessarily accompanied with any activi- 
ty or service for the sake of God. This activity on behalf of God, 
or the service of God whereby alone love of God is regarded as 
sincere is meant by the other word, Yasna. It is called Yasna, 
that is love, or practical love, or love-service, since a true service 
of Mazda is always associated with a hearty devotion to Mazda 
on the part of the man who performs it. The chief reason why 
Yasna here cannot be taken to mean anything else than this, is 
that the speaker expresses his desire to further, or advance, the 
Yasna, (together with Staota) which means that he will further 
it not only in his own case, but among the people of the country 
too, by preaching unto them as to how the Yasna and Staota of 
Mazda are to be performed. And this preaching he cannot do 


1 This will be explained in my work on the Gath^s. 
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until Ahura Mazda, as is said in this stanza, announces unto 
Zarathushtra himself as to how these things are to be performed. 
This connection between Yasna and Vohu Manangh is also 
found in Y. 50, 9, where the Yasnas are described as pertaining 
to, or consisting in the actions of Reason. 







By means of these love-services, pertaining to (or consisting 
in) the actions of Reason, would I approach you, 0 Mazda Asha.” 
This sentence shows how Yasna cannot simply mean the feeling 
of love, but love shown in actions, that is, practical love. 
This is also shown by the fact that the speaker hera thinks it 
necessary to allude to his position as a “ Stavas ” that is, a 
man who performs the oral praises of Mazda. 


An oral statement in which one ascribes praise unto God is 
not suficient to establish his relationship with God. He must 
follow up that oral praise of his by doing actions which are con- 
sistent with his praising attitude. Hence the speaker in this 
stanza states that he, a praiser, would approach Mazda with the 
Yasnas, and not simply through praises, A third passage, 
where we find mention made of the Yasna of Vohu Manangh, is 
found in Y. 30, 1 , which runs thus : — 







I shall speak unto those who desire, and unto whomsoever 
is intelligent the great laws and the appreciatory praises and 
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love services of Reason of good-eminence on behalf of Ahura, 
etc., etc.” Again we read in Y. 34, 6 : 

.juidiiy-u .juu^.^ 

.a»»^a3^4 


“ If, therefore, you, 0 Mazda Asha ! are verily associated with 
reason, then do you grant unto me instruction about the whole 
mode-of-lLfe pertaining to this existence, so that I may approach 
you as a praiser and also as a heartily devoted loving- servant.” 
Here, too, as in 33, 8, we find the speaker wanting first to be 
enlightened with some laws or rules of life, through the knowledge 
of which he will be in a position to know very well for himself, 
and also to teach others as to how the love-service of Mazda 
is to be performed. 


The words “ heartily devoted loving servant ” of this stanza 
remind us of “the humble servants ” of Mazda mentioned in 
Y. 51, 20, where we read as follows ; — 








“0 ye all unanimous humble loving-servants of Mazda* 
humbly seeking the fervid-joy of Mazda ! this is the boon of ours 
to be given unto you, viz,, the Right Law pertaining to the 
Words of Reason, of which is also High-Thought.” 
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The Speaker here addresses men of his party who are ‘‘ of one 
will,” that is, who are engaged in the performance of the same 
good task, and who therefore are described as the loving-servants 
of Mazda, craving for the joyful fervour of Mazda exhibited in the 
performance of noble actions. Yasnas are again mentioned in 
Y. 45, 10, where the speaker exhorts the people thus : — 




“ We should please (or, extol) Him by the love-services of 
High-Thought of Him, who in His invulnerability is known as the 
Great-Creator- Governor as He has shown (or taught or promis- 
ed), and will give, unto this existence of ours two abiding powers 
viz.. Health and Immortality in his kingdom through the Right- 
Law and Reason.” The chief importance here lies in the first line, 
and especially in the words, ‘‘ the Yasnas of Armaiti.” One of the 
most important teachings in the Gathas is that of Armaiti, i.c., 
High -Thought. The speaker in this stanza preaches to the people 
that they ought to please (or, extol) Mazda by all the grand nol)le 
actions that have their source in a regulated, noble-minded disposi- 
tion, since these are all virtuous actions, and by means of these 
it is that a man builds up the kingdom of Mazda within himself 
so as to establish his soul in a healthy and immortal condition of 
virtuousness. Hence the Yasna of Armaiti are not different 
from the Yasna of Vohu Manangh. Another important passage 
confirming the meaning we have assigned to Yasna is Y. 53, 2, 
which says : — 
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“ Let Kava Vistaspa, the Spitama-Zarathushtrian, and Frash* 
aoshtra, as the knowers of the right ways- of- life associated with 
that ethical-law which Ahura gave unto the benefactors — let 
them sincere-mindedly learn (or follow) through his (i.e., the 
benefactor prophet’s) words and actions, the satisfaction (or, 
pleasure) associated with the homage and love-services of Mazda.” 
The meaning is that Vishtaspa and Frashaoshtra, two most 
prominent adherents of Zarathushtra in his lifetime are re- 
quired to adhere as strongly as before to the doctrines of Zarathu- 
shtra’s ethical-law and thereby to guide their pleasure always in 
the direction of the pleasure of Mazda which is connected with 
the performance of noble actions. The career of Zarathushtra 
consisted in performing the Yasnas of Mazda ; hence it required 
to be initiated by all the people who wanted to perform similar 
Yasnas, and realised the joy associated with these. One 
more passage containing the word Yasna runs as follows : — 


(Y. 34, 1.) 


“ That action, speech, and love-service, through which, Thou, 
0 Mazda Ahura ! hast given (or, established) immortality, virtu- 
ousness and a Kingdom of Health, for those who belong to 
Thee (i.e., for Thy favourites), — the highest of such actions, 
speeches, and love services are we to give unto Thee.” Here we 
are to note the simultaneous occurrence of two things, viz., 



64 


MORAL AND ETHICAL TEACHINGS 


actions and Yasnas. This shows there is some difference between 
the two. What are simply called actions mean only the common- 
place good actions of life, which can be performed with very 
little, if any, difficulty and without any deep sincere attachment 
to Mazda ; while Yasnas mean those great good actions, which, 
in order to be accomplished, require from a* man moral grit or 
strength of character so as to fight undauntingly against great 
obstacles and misfortunes hampering him, and which are under- 
taken by him through the inspiring force of the love of Mazda and 
of his good Law which kind of love cannot be found existing in 
ordinary mankind. Actions of this latter kind require a 
devotional self-sacrifice, which the former ordinary actions do 
not require. Further proof as regards the true meaning of 
Yasna is afforded by Y. 51, 22, which stands thus : — 




“Any virtuous person of those who have been before and are 
now living — in whose love-service Mazda Ahura has 
announced unto me, the best (thing or action) — those 
persons I shall lovingly serve with (or in) their own 
appellatory names, and them shall I approach with reverential 
love.’’ The meaning of the stanza is that the speaker declares 
his intention to show his practical love for those who in the 
past or in the present times have been conspicuous as having 
performed the love-service of Mazda. The chief point to be 
noted here is that the speaker wants to do service of those very 
men who did similar service unto Mazda which only shows that 
the “fepeaker only wants himself to continue the great noble work 
done by those men and this, his service of those men, is tanta- 
mount to the service of that very best, or ideal, condition of life 
which those very men served. In this stanza then we find the 
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important idea that the Yazishn-service is to be done not only 
for Mazda-Ahura but also for those great and good personages 
who worked heart and soul for the noble cause of the advance- 
ment of society towards an ideal condition of existence. To serve 
these men, whether dead or living, is to serve the cause repre- 
sented by them. The Yasna of a great man who is dead, consists 
in taking up whole heartedly and continuing with sincere attach- 
ment to him the noble task performed by that man during his 
lifetime : while the Yasna of a great man who is living amongst 
us at present is to imitate his living example, and thus to infuse 
oneself with the strength of character necessary for assisting him 
in and advancing the cause which he has at heart. Hence the 
Yasna of Mazda and the Yasna of those men who worked for 
Mazda are one and the same. 

Besides the above explained Gathic passages there are others 
in which we find not the noun Yasna but the verbal forms of 
“ Yas ” occurring. In Y. 32, 3, we read as follows : — 

‘‘ But you all Daevas are, and he who greatly lovingty serves 
you is, a manifestation of Evil-mind, Vice, and arrogance, by 
(or, in) the promotion of these deceitful doctrine by which you 
are famed in the seven-fold area of the land.” Here we read of 
the Yazishn of the Daevas who were the most redoubtable 
enemies of Zarathflshtra and his followers and who are here 
described as an incarnation of bad qualities on account of their 
worst mode of life. The Yasna of such people is quite the oppo- 
site of the Yasna, mentioned before, of those men who strive to 
bring about a heavenly condition of life amongst the people, and 
therefore also quite the opposite of the Yasna of Mazda. And 
it is distinctly stated in this stanza that the Yasna of the Daevas 
is connected with the promotion of doctrines which go to establish 
a vicious and perverse-minded course of life. Another instance 
on the same meaning of “ Yaz,” is to be found in Y. 50, 4, which 
runs as follows : — 

“ I, as the praiser, would lovingly serve you, 0 Mazda-Ahura, 
together with Asha (virtue), and Vahishta Manangh (the Best 
mind), and Khshathra (the kingdom) so that, &c., &c.” Here, 
once more, we find the Yasna of Vahishta Manangh, but this is 
accompanied with the service also of Mazda Ahma, Asha, and 
Khshathra. As we have pointed out before, Mazda Ahura, 
Asha, and Vahishta Manangh form, as it were, the Trinity 
of the Gathic Godhead. This is the reason why we have 
asserted before that the loving-service of Vohu Manangh and 
Asha is exactly what is meant by the loving-service of Mazda 
Ahura, 


9 
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All the above-quoted Gathic passages are sufficient to make 
one understand the true signification of the important term 
Yasna. Yasna is the service or practical adoration of love of 
Mazda Ahura, manifested in sacrificial efforts towards the ad- 
vancement of human society on a higher and still higher level 
of virtuousness and prosperity. This service of Mazda, then, as 
its object is only to advance the condition of man, is nothing 
but the service of man himself. 


ON STAOTA. 

As we said before, Yasna goes hand in hand with Staota, which 
expresses the idea of the praise, or appreciation, of Mazda Ahura, 
which by itself does not contain any activity, but which is 
instrumental in bringing about that activity by awakening a 
man s sense to all that is good and great in the world, and whoso 
value requires to be recognised. When one performs the Staota, 
the praise, of god, he appreciates all the good which intrinsically 
belongs to Mazda, and which Mazda bestows upon all those who 
act according to His Law. This is most clearly evidenced by 
Y. 45, 8, where the preacher says unto the people : — 
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“ We ought to love Him (lit. love should be rendered unto 
Him) by our humble (or, reverential) praises, because I, having 
known that Great-Creator-Governor associated with the Law 
and of (or, belonging to) the action and word of the good spirit, 
have now perceived Him. Let us, then, establish His homages in 
the Home-of-Glory.” Here we see that the speaker assures the 
people of the intrinsic goodness of Mazda Ahura by emphasizing 
that He is one who is associated with the Law, One who does 
actions and speaks words which are good, and then he calls on 
the people to “ love him by praises ’’ as One who is in no way 
connected with even the smallest amount of evil. Now Staota is a 
necessary preliminary to Yasna. One cannot perform devotional 
love-service of something or person, unless one first heartily 
appreciates or praises that thing or person. In other words, the 
recognition of the merits of a good person or thing must precede 
the hearty devotion of oneself to the service of that person 
or thing. Now this appreciation, or praise, may either be made 
without any oral expression of it, or may be expressed in the 
form of words. Hence, we have such phrases in the Gat has as 

(“words relating to praise Y. 33, 8) ; 




.djuu 




1)-JJ 




songs of praises,’’ Y. 34, 2) and 
I would utter the praise,” Y, 50, 11) 


A man who praises Mazda Ahura is called “ Stavas.”^ A 
man should not rest contented with being a “ Stavas ” of 
Mazda. At that very moment, he ought to be a “ Yazemna ” 
(sacrificing-servant) of Ahura Mazda, as a proof of the 
sincerity of his Staotas. Hence it is that we find mention 
made of the “ Stavas ” also wanting to “ Yaz ”, or to become 
the '‘Yazemna” of, Mazda.^ All this makes it quite clear 
why Staota and Yasna very often occur together. 


ON VAHMA. 


■ The third term containing a third idea with regard to the 
attitude required of man towards God is Vahma. It comes from 
Vangh “ to respect, adore, or glorify. ^ As Staota means the 
appreciatory praise of God, and Yasna His love-service , Vahma 
signifies the glorification or respectful adoration or homage of 

1 Nom. sing, of Stavant ; See Y. 34, 6 ; Y. 50, 4, 9* 

2 See Y. 34 ; Y. 50, 4. 9. 

3 See Ervad Kanga’s Dictionary. 
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God, which consists in the extollation of His position as the Best 
and Highest of all beings/’* 

ON OFFERINGS etc. 

Besides Yasna, Staota, and Vahma which define the duty of 
man towards Mazda, there is a fourth name under which this 
duty is inculcated, viz.^ what is called the making of offerings 
unto Mazda. This act of offering is sometimes denoted by the 
verb “R4d,” 'To offer,” sometimes simply by “ da,” “to give.” 
These offerings, however, as far as the Gathas are concerned, refer 
only to the virtuous activity of man on earth, thus being in 
harmony with the significations of Yasna and Vahma. In Y. 33, 
2, a man is said to be devoted to or making offerings unto the 
Will of Mazda Ahura, who tries his best to check the vicious 
activity of an irreconcilable vicious man by punishing him, 
and thereafter to instruct him in good things. 


1 In connection with Vahma, let us say a few words here on the word 

(Y. 28, 3). It is generally supposed to be derived from Vap to 

“ weave ”, and thus as containing the idea of the weaving of songs, 
though it requires a long step to pass from the idea of weaving to 
that of weaving songs. In connection with this verb, one fact 
requires to be noted. We do not find any verbal forms from 
the root from which the noun Vahma is derived, just as we have 
the forms Yazai, Staomi, etc., etc., derived from the roots from 
which Yasna and Staota are respectively derived. And Yasna, 
Staota, and Vahma are the three terms which very often occur jointly 
when the relationship of man with God is referred to. Hence if besides 
Yaz and Stu we find a third term (Ufya) in which the third attitude of 
men towards God is implied, it is not wrong to say that the root “ Vap ” 
of (Ufya) expresses an idea similar to “ Vangh ” of “ Vahma ” (For such 
modified forms of roots bearing the same meaning see my Gathas.) On 
these grounds, then, we can assign to the root “ Vap ” the meaning of 
“ to glorify or adore,” although this “ Vap ” can also mean “ to love ” 
as “ Vangh ” also means to love.” The following are the two Gathic 
passages wherein this verb occurs : — 

“Do you come to my invocations for pleasure — I, who am in the high- 
est degree adoring (or loving) you, O Right Law ! and Reason, and Maz(la 
Ahura, whose undecayable authority does High -thought further.” 

(Y. 43, 8.) 

“ so long as I praise thee and adore (or glorify or love) Thee O Mazda !” 
The adoration or love of Mazda Asura, Vohu Manangh and Asha that 
we 'find in the first passage reminds us of the love service of Mazda 
Ahura, Asha, and Vahishta Manangh by a praise alluded to in Y. f)0, 4. 
Similarly the joint occurrence of “ Staomi ” and “ Ufya ” in the second 
passage can be accounted for in the same way as the joint mention of 
Staota and Vahma in Y. 34, 2, and Y, 45, 8. 
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“ He who doeth harm (lit. physical evil) to the vicious, either 
by word (of mouth), or by thought (of curse) or by both the hands 
(i.e., by some action), and who giveth instruction to that vicious 
person in anything that is good (lit. in good), such persons (lit. 
they), are devoted unto the Will of Ahura Mazda in or according 
to, the Pleasure of Ahura Mazda.’' The offering unto Mazda, 
then, that is referred to here, consists in the good conduct of a 
person, by which the cause of virtuousness is propagated more 
and more, and the element of vice greatly weakened. In just the 
same way, we find from Y. 33, 14, that the offerings dedicated by 
Zarathushtra unto Mazda- Asha were the life-vitaUty of his 
own body, and the excellent noble-minded actions done by 
him, and also the revealed knowledge of the word of God together 
with the authority which he possessed. 
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Here we find that Zarathushtra’s oSerings unto Mazda consisted 
of all the best conditions that appertained to his person. He 
dedicates to Mazda Ahura not only the energy of his body and all 
the excellent actions that he had by his Reason, but also the 
revealed knowledge of the Word he had obtained from Mazda 
by which last is meant the good use he made of that knowledge 
for the furtherance of the good cause of Mazda and also his 
authority over the people which contains the idea of his exercise 
of that authority too in the right direction by enjoining good 
doctrines on the people. This shows that offerings unto Mazda 
consist not only in a virtuous conduct, but also in the good things 
and conditions brought about as a consequence of such conduct. 
This idea of offering is further strengthened by the first three 
stanzas of Y. 34, where we read as follows : — “ That action, 
speech, and love-service, through which Thou, 0 Mazda Ahura ! 
hast given (or established) Immortality, virtuous character, 
and the kingdom of Health for those who belong to Thee (i.e.. 
Thy favourites), the highest of such actions, speeches, and love- 
services will be offered unto Thee.” (34, 1.) 


“ Again all these actions are sincerely offered unto Thee, 0 
Mazda, the actions of the Good and Bounteous Spirit of the man 
whose willing-self goes hand in hand with virtue, etc., etc.” (34,2.) 








(Y.34 3) 

“ Again, unto Thee, 0 Ahura ! and unto Asha, would we humbly 
offer the food pertaining to all those territories in the kingdom, 
whigh Thou dost cause to thrive, through Reason in order to 
perfect benefit amongst all the good-doers belonging to you.” 
In the first of these three stanzas we find the actions, 
sacrificial-services and speeches, offered unto Mazda. In the 
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second the good actions of the good spirit are offered unto Him. 
The third passage is specially important, on account not only 
of the mention made therein of the offering of Myazda ” unto 
Ahura Mazda, but also because “ Myazda ’’ is here said to be 
pertaining to the “ Gaethas,” the farm territories, which are 
existing in the good kingdom, or political society. The idea 
here is that in the good kingdom or political society which is 
brought into existence by the good activity of its members, there 
are many farms or farm- districts cultivated and made to produce 
crops by which the prosperity of the people will increase. And 
these farms are therefore represented as being offered unto 
Mazda-Asha as a food offering. It is called a food-offering 
because these farms produce different sorts of vegetable food to 
be used by the people. This is another instance which shows 
that it is not only the good actions of man, but also such good 
things as cultivated and thriving farms that are offered unto 
Mazda. The one thing that is common to all these three kinds 
of offerings is what we may call the pleasure they afford to Mazda* 
Mazda is pleased not only with the good actions done by man, 
and with the good conditions of existence prevailing amongst 
them, but also with their material prosperity. We find also from 
Y. 31, 14, that the bad actions of vicious persons too are spoken 
of as offerings, though undoubtedly in the sense of bad offerings* 
The passage runs thus : — 






‘‘ These I ask of Thee, 0 Ahura Mazda ! as to what things (or 
events) are going to happen just now and will happen in the 
near future, and as to those payments of proferrcd-actions which 
are given by the virtuous and the vicious, how will they be in 
the final summing up.’' 
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There are good deeds offered unto Mazda by the virtuous 
people which will procure for them good recompenses ; while bad 
recompenses will be given to the vicious on account of their 
bad actions. This passage shows the term “offerings” (d^thra) 
in its true signification, that is, as being used mainly for the 
deeds performed by man.^ 


ON NEMANGH. 


Another virtue whose importance is emphasized in the 
Gathas is the virtue of “Nemangh”, dutiful obedience 
or reverential humility towards Mazda (neme khshmavato 44,1) 
which is shown in adopting and practising everything that is 
good, that spreads the cause of virtuoiisness, and advances the 
position of man. Hence the term “ Nemangh ” is invariably 
used in a good sense. We have no instance where it is used for 
obedience rendered by an evil man to his superior, since, viewing 
it morally, such obedience does not convey the idea of that 
duty which a man is bound to perform in accordance with his 
moral position. Dutiful obedience is one of the characteristics 
of “ an offerer or a devotee,” unto Mazda (aredrakhy^chll 
nemangh^ 50, 8) ; that is, a man who, as a staunch follower of 
Mazda, makes offerings unto Him consisting of his good actions 
and of the good conditions of life brought by his efforts, does it 
through the unfaltering devotion and dutiful obedience which 
he shows towards Mazda and His Law. Hence a man’s appre- 
ciatory praises of Mazda (oral, or mute), and his active sacrificial- 
services of Mazda, and the offerings made by him unto Mazda, 
are all inseparably associated with or rather the consequence of, 
his reverential obedience to Mazda, as is seen from the phrases 






(praises born of dutiful- obedience 


Y. 45, 8) (those who 

do sacrificial-service of Mazda with dutiful obedience 51, 20). 


1 This meaning of “ Dathi-a ” is also to be found in Vend. 19, 27, where a 
question is put as to what becomes of the Dathras offered by a man for the 
sak6 pi his soul. The fact that the Dfithras referred to here do not denote 
anything else than the actions of man, is shown by the subsequent state- 
ment on the fate of a good or bad man after his death when judgment is 
pronounced upon him for his activity on earth. 
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(offerings rendered with dutiful 
obedience, 33, 7) (the offering pertaining 


to dutiful obedience, 43, 9) (We 


shall offer Myazda with dutiful obedience, 34, 3) in short dutiful 
obedience towards Mazda is the duty of man which compre- 
hends within it, and is the basis of all other duties owed by man 
to Mazda. 


ON INVOCATION, Etc. 


Besides the ideas of serving, praising, glorifying, and making 
offerings and showing dutiful obedience unto, Mazda, we find 
other ideas by which this relationship of man with Mazda is 
made closer. These are the ideas of invoking (or calling), and 

the former being expressed by the verb, or 

the latter by-^ We shall restrict ourselves here to theexpla- 

nation of these words as they occur in the Gathas alone. This, 
however, should not be understood as implying that there is any 
difference in the meaning of these terms occurring in the Gathas, 
and of the same as they occur in the non-Gathic A vesta. Our 
object is only to emphasize that the ideas of invoking Mazda and 
begging Him for help are to be found not only with the non- Gathio 
Avesta but also in the Gathas, to which is assigned the highest 
importance in regard to the teachings of Zarathushtra, and 
secondly, also to show the real import of invoking, etc.'* which wo 
find in the Gathas. 



We have pointed out before, that the verb ^^Stu” and there- 
fore the noun “ Staota ” signifies only the praise or appreciation 
of Mazda for this intrinsic goodness and beneficence and for all 
the good things that he has created and destined for man. Staota 
does not contain in it even in the slightest degree the idea of in- 
voking Mazda or of begging something of Him as a gift. In- 
vocation has for it a special term, Zava, (pi. Zaveng : from Zu) j 
and an invoker is called “ Zaotar (from Zu) or “ Zbayant’* 
(from Zba). A man who begs something of Mazdais a “ Yasant 
Invocation is that attitude by which a man calls a being for 
^sistance (avangh). At three places in the Gathas we find 
joint mention made of the act of invoking and of the assistance 
to be given to the invoker : 

iO 
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(Y. 33, 5.) 

‘‘ I call (or invoke) Thy all-great Sraosha for help, etc.,” 

(Y. 49, 12) .3-«» 

What help (lit. what of help,) 0 Asha ! is to be granted 
unto (me) Zarathushtra, Thine invoker, etc., etc ? ” 

So also in Y. 50, 1, where we find the speaker asking for 
‘‘ Help ” (avangh) and calling “ Mazda ” as the invoked one.” 
This act of rendering assistance is sometimes referred to simply 
by the coming of the invoked being in response to the call or 
invocation for assistance : 

(Y. 28, 3) .^6 .*"* 

Do you come to the invocations (I make) for (realising) the joy.** 

Y. 51, 10.) 

“ I call (or, invoke) Asha to come with the good Ashi for the 
sake of my followers.” 


So also in Y. 50, 1, where Mazda is called 



lit. “ the invoked comer,” that is one who cometh when 
invoked.”! These instances show that the object of 
invocation is to secure assistance for the work which the 


invoker wants to do. This invocation, however, of a 
particular being, should be understood, at least in cases 
where this being is not Mazda, as implying only the fervent 
wish of a person to realise a certain thing or condition denoted 
by that being in a personified form, while the assistance given by 
that being should be understood as the good influence that will be 
produced by the realisation of that thing, or condition, denoted 


(1) also “ Zaveng jima (29, 3), where, however, and in Y 46, 14, 
(t^ng zbayS-), the calling meant by ZU or Zb^ is only the calling of men for 
some particular work, and does not mean the invocation of Mazda. 
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by that being. For instance, when Zarathfishtra calls 
Sraosha for help in order to realise the Kingdom of Reason, 
we are to understand that the existence of divine knowledge in a 
man is the chief requisite for the estabHshment of a kingdom or 
an authority of Reason within him ; hence the important good 
influence that will be produced by the realisation of divine 
knowledge on a man’s condition, is spoken of as the help given by 
Sraosha. So also when Asha is invoked “ to come with the good 
Ashi ” (51, 10) it is the condition of virtuousness bringing a 
number of material blessings or good fortune with it, that is 
meant. The difficulty, however, arises when invocation is made 
to Mazda Ahura, because, although Mazda Ahura too has a literal 
signification, viz. that of “ the Great-Creator-Governor,” there is 
nothing in this meaning which may help us to explain the help 
given by Mazda Ahura in return for invocation, in just the same 
way as wc have explained the help of Sraosha and of Asha ; that is, 
we can’t imagine in the hteral meaning of Mazda Ahura any idea 
of something or condition that can be realised by man at present, 
just as, for instance, virtuousness and the divine knowledge are 
realised by a man. It seems at first sight, therefore, that the 
invocation of Mazda Ahura has something mystic about it which 
is not capable of being explained even by making allowance for 
the personified form of representation which we find many times 
in the Gath^s. The difficulty here, however, is to a great 
extent relieved when we remember that Spenishta Mainyu, or 
Spenta Mainyu or Vahishta Mainyfi, or Vohu Mainyu, as these 
two terms occur in the Gathas, are names of the divine spirit 
inherent in every human being, and that each of these four 
names, especially Spenishta Mainyu and Vahishta Mainyu, can 
be applied also to the Supreme Godhead. This we have al- 
ready shown at length before. Hence a man’s invocation of 
Mazda Ahura is only his invocation of the indwelling Divine 
Spirit of his own self : and this invocation of one’s own divine 
spirit is an expression of one’^s whole-hearted wish that this 
Spirit which is the source of everytliing good may insj^irc him 
with the knowledge and enthusiasm necessary for acquiring the 
boons associated with that spirit. The author originally WTote 
^ on this point we find an important passage in the Gath as which 
we have already explained before.’ It runs thus : ‘ I who am 

an upright invoker associated with virtuousness require (to 
know) from the Best Spirit what actions he walled (or wills) to 
be done with resolution (or sincerity). (Therefore) do I desire, 
(0) Ahura Mazda ! for a vision of Thee and a conference with 
Thee.” This context makes it clear that the invoker invokes 
Vahishta Mainyfl or Ahura Mazda. Now Vahishta Mainyfl 
being the divine spirit in man that is identical with Mazda 
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Ahura, the invocation of one’s own divine spirit or of Vahishta 
Mainyu or of Mazda Ahiira is one and the same thing. Thus, 
possibly, may stand the difference between the invocation of 
Mazda Ahura and that of the personified ideas. The latter is, 
as we have said before, a poetic way of expressing a sincere 
wish to reahse the good consequences resulting from certain 
good things : the former is the attitude of a man’s will, by 
which he craves for the advantages associated with his internal 
Divine Spirit. This explanation removes the inexplicability of 
invoking Mazda Ahura, if Mazda Ahura is to be regarded as 
the name of an external being that does not imply any idea of 
something or condition which it is in the power of man to realise. 

The other idea that is somewhat connected with that of 
invocation is the idea of begging some good thing, which is ex- 
pressed by the verb Yas (cf. Y. 28, 1-8 ; 32, 1 ; 49, 8-12) The 
difference between invocation and begging lies in the fact, that 
in the former the invoker’s object is mainly to receive moral en- 
couragement so as to become able to achieve the object which 
he longs for; while begging is merely the expression of an ardent 
wish in which the speaker does not imply what he himself is 
required to do for the fulfilment of that wish. In invocation, a 
man wants to be encouraged and therefore knows that he has to 
depend upon his own efforts. There is one Gathie stanza where 
we find both these ideas of invoking and begging Mazda occur- 
ring together. It runs thus : 


(Y. 49, 12). 


‘‘ What help (literally what of help) 0 Asha, is to be granted 
unto (me) Zarathushtra, Thine invoker ? What help into me, 
who am loving You, 0 Mazda ? with appreciatory praises, as 
bagging for that best thing of yours which is full of your wealth 
(or that which is the best thing in your wealth).” If arranged 
according to the sequence of ideas, begging precedes invocation ; 
in other words, the first attitude of man is that of prayer by 
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which he simply expresses his wish for a good object without 
feeling what he himself is required to do in that respect ; the 
second attitude that should follow the first is that of invocation 
by which that man, not resting contented with merely wishing 
for something sincerely wants help or encouragement to gain 
that object. The ideas implied in Yas and Zu (or Zba) are, thus, 
those of wishing to gain and being encouraged in gaining. A 
man who wants to gain a good object cannot gain it without en- 
couraging himself to put forth efforts in that direction. But 
this self-encouragement cannot be had by him as long as his will 
is not sincerely attached to that object. 


ON THE CONDUCT OF ONE INDIVIDUAL TOWARDS 
ANOTHER. 

The sharp distinction drawn in the Avesta between the good 
and the evil principle, and therefore between the good and the 
evil people should naturally lead us to expect to find in it some 
rules that should guide the conduct of a man towards the good 
and the evil people respectively. In the course of the descrip- 
tion of the great religio-socio-political conflict that we find 
centred round the personality of Zarathiishtra in the Gath^s, 
wherein the parties of Asha and Druj, or of Ashavan and Dreg- 
vant, are ranged against one another, we find certain rules laid 
down by Zarathiishtra, without which that conflict could not have 
been a real conflict at all. The Gath as do not admit of a compro- 
mise between Asha, Virtue, and Druj, Vice, or between Ashavan, 
the virtuous, and Dregvant, the vicious one, for the sake even 
of material requirements. This uncompromising attitude to- 
wards the evil people taken up by Zarathiishtra and his followers 
is one of the outstanding features of the Gathas, and shows the 
great courage that he exhibited in his unflinching opposition to 
the evil people, however powerful these latter may be, and in his 
whole-hearted support of virtuous people in spite of their mate- 
rially weak position. This is clearly witnessed from the following 
pronouncements that are made in the Gath§.s : — 

(Y. 43, 15.) 
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“ Let no high person please (or, satisfy) the vicious people, for 
thus they have been regarding all virtuous people as harmf ul-ones. 
In these lines Zarathflshtra enjoins upon every good man not to 
satisfy the vicious people in any respect because these vicious 
people, although they themselves are the true authors of suffering 
and destruction in the country, have been regarding their oppo- 
nents, the virtuous people, as so many agents of suffering and 
destruction.! Hence if any sympathy is shown towards, or any 
support given unto, such vicious people, they will be strengthen- 
ed more and more in their hostile attitude towards the virtuous. 
Thus an uncompromising attitude was necessary in the case of 
such people. This is the reason why a man who is a supporter 
of the vicious is himself called vicious, while on the contrary, that 
man is regarded as being himself virtuous who shows his love 
towards a virtuous man. 


% 

(y. 46. 6.) 


“ Because he himself is vicious who is best for (i.e., the greatest 
supporter of) the vicious one. He himself is virtuous to whom 
the virtuous one is dear.” It is, however, not simply passive 
resistance that is preached against the vicious people. We are 
told in Y. 33, 2, “ He who doeth harm (lit. physical evil) to the 
vicious either by word (of mouth), or by thought (of curse), or 
by both the hands {i.e,, by some action), and who giveth 
instruction to him in anything that is good, such persons are 
devoted to, or make offerings unto, the Will of Ahura Mazda, in, 
or according to, the pleasure of Ahura Mazda.” This passage 
inculcates opposition to, and punishment of, the vicious not 
simply by thought, or by verbal utt(‘Tances but also by action 
done “ with both hands.” Punishments, however, should not bo 
the end and aim of our attitude against the vicious ; but, as is 
said in this very passage, instruction in good things should bo 
imparted unto him after he is punished. Such an attitude, at 
once strict and benevolent, entitles a man to be regarded as 
having made offerings unto Mazda and having thus pleased 
Him, as the last line of the stanza shows. Just as active resist- 
tance is enjoined against the vicious people, active assistance, 


! A full explanation of this Gathic lino will be givenjin my work on the 
Gathas. 
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and not simply benevolent neutrality is inculcated towards 
the virtuous, as we see in Y. 33, 3, which says : — 

— .-“'4 ••“*4 

.)(5V*"4 


“ That man who is best (i.c.,the greatest helper) for the virtu- 
ous, whether that man be a kinsman, or a servant, or a friend, 
and is one who perse veringly cares for the land, that man is 
(or, will be said to be) in the industrial-service of Asha (virtue) 
and Vohu Manangh (Reason).” A man who assists the virtuouS) 
advances the cause of virtuousness (Asha) and Reason. Hence 
such a man is spoken of as being in the service of Asha and 
Vohu Manangh. It is not, however, a man of powerful means 
alone that can inflict punishment on the vicious and thus assist 
the vicious ; even a man of scanty resources, if he is really loving 
the virtuous, should find himself capable of inflicting punishment 
or harm on the vicious. This idea is found in Y. 47, 4, where it 
is said 


“ A person of scanty resources (or, of inferior position) as well 
as a powerful person of abundant resources shall, in his love for 
the virtuous, be a punishment (or harm) inflictor imto the 
vicious.” Zarathushtra himself was a redoubtable enemy of the 
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vicious and a strong champion of the virtuous, as he himself 
defines his position : — 




(Y. 43, 8.) 

“ I am a real powerful pain-inflicting-foe for the vicious, but a 
(source of) mighty joy for the virtuous.’’ Zarathiishtra knows 
no compromise between the virtuous and the vicious. This firm 
attitude of Zarathushtra is again expressed in Y. 46, 18, which 
runs thus : — 






.(wf .^)H5 .Jjweo*-" 

• 60 ‘“^{ 22 .'^ .aug,j) .^J)g 


“ He who shall be unto my followers a supporter (or, streng- 
thener by charity) — unto him, indeed, shall I teach (or show) the 
best things pertaining to my wealth of Reason but I shall show 
(or promise) sufferings unto him who will deliver us over to 
suffering. This, 0 Mazda-Asha ! is the judgment (or decision) 
of my practical-intelligence and of my thought (or will), as one 
who wishes to satisfy your Will (or, in order to satisfy your Will).” 
Zarathushtra would not allow himself to be a passive sufferer at 
the hands of his enemies. He will send sufferings back on the 
heads of those who will cause sufferings unto him. Moreover, 
that this attitude of his was not begotten of a passionate animosity 
is ptoved from the last two lines of this passage where he speaks of 
his adoption of such an attitude as a decision arrived at by his 
thought and practical intelligence. He had thought over the 
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toattel* in his mind and he came to the conclusion that a compro- 
mise between his virtuous party and the vicious party was im- 
possible for the sako of that good cause which he had at heart. 
Again, it is, as “ a satisfier of the will of God ” that he has come 
to this conclusion. The spread of virtue which Mazda expects 
from man cannot be achieved except by overpowering those who 
obstruct its realisation. The satisfaction of the Will of God by 
a person inflicting punishment on, and instructing, the vicious, 
is referred to in Y. 33. 2. 

The spirit of the Oathas as regards the attitude to be adopted 
towards a good and an evil man, is preserved in the non-Gathic 
Avestan writings. In Y. 11, 15, a supplicant ‘"prays for the 
comfort and bliss of (or, for) all the virtuous people, and for the 
distress and misery of (or, for) all the vicious people,” — 

Such statements, however should not be understood as imply- 
ing a malicious will simply to do harm to the vicious. No : distress 
and misery are prayed for against a vicious person in order only 
that they may act as a check on the continuance of his vicious 
activity. It is the moral effect of physical sufferings experienced 
by a bad man that is the chief object of such imprecations. As 
long as a vicious person lives in “ comfort and bliss,” the vicious- 
ness of his character is not brought home to his mind. It is only 
when he begins to reap the bad consequences of his bad conduct 
that he can be expected to become conscious of that bad conduct 
and thus give a chance of future improvement. This fact has 
already been noticed by us in the Gathas, from Y. 33, 2, where all 
the physical evil that is preached against the vicious people has 
as its object, their education and consequently the improvement 
of their character. And this is finther corroborated by Y. 44, 
14, which says that the vice of the vicious people is to be annihila- 
ted by “ the precepts of God’s doctrine ” after they are brought 
under the control of the virtuous people by means of physical 
force. On the other hand, “ comfort and bliss,” realised by 
virtuous people, are a great help to them in the continuance of 
their virtuous activity and thus in advancing the moral and 
material progress of mankind. The value of helping, and giving 

11 
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satisfaction to, a virtuous person is also recognised in what are 
known as the Hfi.d6kht-Nflsk-Fragments, where such an action 
is included in the list of those special actions which the Daena 
of a virtuous person reminds him of after his death and in return 
for which she conducts him to heaven. While inculcating the 
duty towards all virtuous people, however, the duty towards 
one’s co-religionists is also emphasised in the Avesta. In this 
connection we find the following remarkable passage : — 


,ju»4 *"4 ."'4 

••*"4 -" 4 )> 

(Vend. IV. 44.) 


“ If co-religionists come here as friends or brothers, craving for 
wealth (or, goods), or for a wife, or for wisdom, then if they come 
craving for wealth (or, goods), they should have wealth carried 
for them ; if for a wife, one should get him wedded to a wife ; 
if for wisdom, one should preach the Manthra Spenta (the moral 
code) unto him.” This passage is important as it shows the 
recognition of the duty which one individual of the society owes 
towards another. Every individual of a society has a moral right 
to have the benefit of education, at least of moral education im- 
parted to him. So also has the wealth procured by individuals by 
their own intelligence and their own activities to be shared by all 
the good people of the society. This shows the existence at a 
particular period, among the Iranians of an idea similar to that of 
collection with this reservation however that it was to be put 
into effect by the voluntary actions of individuals, and not that 
it ^as a condition recognised by the law of the country so as to 
make its opponents liable to coercion and punishment. 
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ON THE AIM OF MAN. 

The idea of the best condition of existence, or of what is 
generally called heaven, is expressed in our literature by the terms 
Vahishta (Best, or Behesht), Vahishta Anghu (Best Life), Vahish- 
ta Manangh (Best Reason, or Best Intelligence) and Garo De- 
m§,na (the abode of Glory). As the opposite of these we have 
Achishta Anghu (the worst life), Achishta Manangh (worst mind) 
and Drujo Demana (the abode of Lie, or of Vice) all of which 
signify a hell or a hellish condition of life. I shall first explain 
the signification of each of these terms as they occur in the 
Gathas. 


ON VAHISHTA. 

The term Vahishta, although an adjective meaning ‘‘ Best 
is very often used as a noun, thereby corresponding with the 
Behesht of Modern Persian. In Y. 31, 6, we read thus : — 

“ Unto Him-who, as the knowing one, declared the True 
Precept of Truth pertaining to Health and Immortality*belongs 
(lit. is) the Behesht viz, that authority (or kingdom) of Mazda 
pertaining to Health and Immortality, which He increases 
through His Reason/' Here we find Vahishta identified with 
‘‘ the Kingdom of Mazda, pertaining to Health and Immortality 
and connected with Truth. i The idea expressed here is that of 
the authority of the moral Law associated with Mazda (and also 
with any righteous person) by the true Maiithra which secures 
health and immortality of the soul. Such an authority of the 
moral Law in a person is called the Kingdom of God, and this 
kingdom is here called the Behesht or the best condition of 
existence that can befall a person. The same meaning of 
“ Vahishta ” is found in Y. 47, 2, which runs thus : — 

He, the Great Giver, the Father of Truth, does through that 
wisdom of His service the Best (king, Le., authority) pertaining 
to his Bounteous Spirit by the utterance of the Words of 
Reason Through the mouth of Reason and by the Zealous 
activity of High-Noble-Disposition.” 

Although the word “ Khshathra ” does not here occur with 
“ Vahishta ” as occurs in the stanza quoted before, yet the whole 
form of the sentence together with a similar context occurring 


1 This stanza can be construed in another way too, without affecting 
the meaning of Vahishta, for which see my Gathas, 
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at other places points to the idea that the Behest mentioned 
here is nothing but the best authority. The stanza means to say 
that the Best authority of Mazda is manifested in this utterance 
of words and practice of actions, of a good order. He com- 
mandeth man, by His Words, things that are true and worthy 
of being done, and Himself achieves the grandest and noblest 
actions in the universe, — both of which show the good character 
of His authority. The identification of this Behest with “ the 
Good Kingdom ” is clearly shown from Y. 51, 1 : — “ The good 
kingdom, the most sustainable lot, lives (lit. walks) amongst the 
generous ones (or, purifying ones) by means of the actions asso- 
ciated with righteousness and prosperity. That Beh^sht for 
us, let me, 0 Mazda ! exercise (or, practise) for ever (or, con- 
tinually)!.’' Here, of course, the authority alluded to can also 
mean the authority exercised by a good ruler over his people. 
On this double signification of “ khshathra ”, however, I shall 
speak elsewhere. Anyhow we find the “ Behest ” here applied to 
good authority, that is the authority of Mazda. Another passage 
containing the term Vahishta” is Y. 51, 22 which runs thus: — 
” Any person-of those who have been before and are now living in 
whose love-service Mazda has announced unto me the Beh^sht 
of Righteousness, — those persons would I lovingly-serve in 
(or, with) their own qualification-titles and approach with love” 
Here the Behesht is described as consisting in the love-servco 
of righteous men. The phrase ‘‘ love-service of such men ” 
can be explained in both the ways : first in the sense of the love- 
service shown by these men themselves towards Mazda ; second- 
ly, the love -service rendered towards these good men by other 
people. In whatever way we may take it, the “ Beh&ht ” here 
has reference to righteous activity, which activity remains right- 
eous as well when it is spoken of as performed for Mazda as when 
spoken of as performed for the good cause of Mazda championed 
by some great noble righteous man. Another passage where 
“ Vahishta ” occurs in Y. 45, 4, where it is said : — 

‘‘ I speak unto you (about) the Behesht of Righteousness, 
pertaining to this life. Mazda has announced (or, known) him 
who possesses (or establishes) this Behesht as the father of the 
efficiently active Reason, and a daughter to him is also the good- 
working noble-disposition. The all seeing Ahura is not to be 
deceived (or, does not tell an untruth). This stanza does not 
sliow distinctly in what does this Behesht lie. But the fact that 
this Behest is said to be ‘‘ of righteousness ” and also that the 


i This stanza admits of more than one translation, for which see my 
Gathas. 
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man who possesses, or establishes, that B6h6st is described as the 
father of Reason and High -Thought, does at least show that 
B6h^sht to be connected with these good things ; and as we find 
“ Kingdom ’’ very closely associated with, and very often 
mentioned in connection with, Reason, and Noble-Dispostion 
and Righteousness, the Behesht ” alluded to here can be 
nothing else but the kingdom reigning in a man who has realised 
these three good things, or that activity or love-service of 
Mazda associated with these three things which we found in 
Y. 51,22 “ Vahishta ” occurs again in Y. 28, 8 which stands 
thus : — 0 Thou Best One ! I beg of Thee, the Lord unanimous 
with the Best Truth, — I, the lover (of the same) beg of Thee the 

B(5hesht” for Frashaoshtra, for myself, and for those unto whom 
Thou dost present Reason (lit. that thing of Reason) for the whole 
period of life. In this passage, Vahishta occurs thrice, of which 
one is applied to Mazda, one to Asha and the third is used for 
Behesht. The speaker here prays that he, together with 
Frashaoshtra and all other good followers of his, may succeed in 
realising the Behest, Here, again, we are not told in what things 
does the Behesht consist. But the fact that it is the autliority 
of the Moral Law is shown by Y. 49, 8, where the speaker begs 
for Ashahy^ Sarem (authority of moral Law or righteousness 
or virtuous leadership) “ for Frashaoshtra and for myself,” 
This is of course one of those passages where the authority of 
righteousness or moral law can be construed in both the ways, 
viz., by regarding it as the authority of that law existing in a 
man’s own person, or as the righteous authority exercised by a 
good ruler over his subjects. 

Here I end my examination of ‘‘ Vahishta ” as it occurs in 
the Gathas. The ideas we came across during that examination 
can be summarised as follows : — 

The Behesht is the best condition of life that can befall a man. 
It consists in possessing in one's own person the authority or 
kingdom of Mazda which is the same as the authority of Reason 
and Moral Law. If a man causes his life’s actions to be dictat- 
ed by authority of Reason and Moral Law, that is the best 
condition of life that can befall him. Sometimes, however, 
this kingdom of Mazda can also be understood as referring not 
only to individual persons, but also to the whole society, that is 
a sort of Divine republic is formed among the virtuous people, 
no other authority being recognised than that of Reason and the 
True Law of Mazda with Mazda Ahura at their head. Similarly, 
the same expression is sometimes used for the Benevolent-minded 
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and just authority of a righteous sovereign over his people who 
thereby furthers the cause of righteousness among those people 
under his rule. There is nothing in the above-quoted passages 
which should make us understand this B^hesht as having no 
reference to the present earthly life of human beings. 


ON VAHISHTA ANGHU. 


The second term that requires to be examined in connection 
with the subject of Heaven, is Vahishta Anghu ” the Best Life 
(human).” This term, occurs only once in the Gathas, as also its 
antonym Achishta Anghu (the Worst Life). 

This is in Y. 44, 2 which runs as follows : — 


‘‘How, 0 Mazda! is that man, the beneficent one, associated with 
righteousness, a protector from all things pertaining to damnation, 
a friend of people through his spirit, how is he-who wishes it — to 
be benefitted in his desire of the foremost thing (or, the highest 
object of desire) pertaining to the Best Life ? ” What is called 
here “the first and foremost thing ” pertaining “to the Best Life” 
is repeated in Y. 45, 3, in the words “ The first-and-foremost thing 

of this (or, that) Life ” 

What then, is this foremost thing which is required for realising 
“ the best life ?” The answer to this question is supplied not so 
much from the passage we have just quoted as from Y. 45, 3 
which is as follows : — 
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I shall speak (unto you), about the first and foremost thing of 
this (or, that) Life which Mazda Ahura, who knows it, declared 
unto me. Those of you who will not practise this Manthra 
(moral precept or code) just as I wish and tell you to practise,, 
for them the end of life shall be in damnation.” Taking, then, 
these two passages together, we see that the foremost thing 
required on the part of the people to realise “the best life ” is the 
Manthra. This Manthra here means the sum total of the moral 
precepts taught by Zarathushtra. It is this Manthra which 
is called “ the Manthra of sweetness (or, prosperity) made by 


Mazda for the Land.” 


( Y. 29, 7. ) 



that is the moral doctrine is given unto man by Mazda for the 
prosperity of the whole living world. Hence the conclusion is 
that the first indispensable requisite for realising the best 
life ” is this Manthra. And this idea is strongly corroborated by 
the fact we have seen before, that it is by the words of Reason — 
which is only another expression for the true Manthra — that 
Behesht can be practised (or, exercised) (47, 2). This shows 
that it is this very Vahishta (Behest) which is meant by the 
term “ Vahishta AnghiS ” cf. Y. 44, 2. In this passage a 
question is put as to how Zarathushtra, whose object is to keep 
damnation off from all the people by making them act according 
to his Manthra, shall succeed in his task and thus bring about 
the Best Life among the people of the country. 


ON PARlHtM AND MANAHIM AHCM. 

Other Gathic terms that are also understood by some as con-- 
taining the idea of a spiritual life after death, are “ Parahum ’ 
and “ Manahim ahum. The former denotes “ a superior, or 
higher life ” and occurs in the following passage : — 
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(Y. 46, 19.) 

He who will practise the true-condition (of life) pertaining to 
righteousness (or, the True-Law) — which is the highest object 
associated with desire pertaining to me, Zarathushtra will earn for 
himself (or, through that) the reward of (or, in) the higher (or, 
next) life, associated with all the mentally-known things con- 
nected with the vast “ Living -World.’’ 


We are told here that the reward of the next ( or higher) life 
will be earned by a person who practises the most advanced true 
righteous condition of life by the true precept of Zarathushtra. 
This highest true condition of virtuousness ” is similar to ‘‘ the 
Vahishta of virtuousness” (45, 4 ; 51, 22). The reason why this 
highest condition is called veracious, or true (Haithim) is that it 
is not imaginary, or false, but that it is a true condition which 
will be realised if only men act upto it. The idea of ‘‘ practise 
ing this highest condition of life ” is exactly the same as that of 
the “ practising ” of Vahishta (51, 1 ; 47, 2 ; 45, 4.) 


We shall at this stage examine the term Prashotemem ” as it 
occurs at other places in the Gathas. In Y. 50, 11, the speaker 
says : — 







“ I shall declare and promote the praises of yours, 0 Mazda - 
Asha ! in proportion as I can and would. Do you create that 
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which is the highest object associated with desire, of the doers-of- 
right-actions, from the offering-associated with Reason-of the 
doers-of-right-actions.’’ Here we find that the speaker asks 
Mazda to bring about the most advanced condition of life ; and 
this condition is here said to be belonging to, and aspired after 
by men who are doing those true actfons which will lead to that 
true goal. In this passage wo have not the word “ Haithim 
occurring with Frashot4m6m (as it does in 46, 19), but 
‘‘ Haithya ’’ occurring as a part of the compound ‘‘ haithy§» 
Varshtam.’’ 

We shall now pass on to the term ‘‘ Manahim Ahum ’’ as it 
occurs in the Gathas. The word ‘‘ Manahim ”, coming from 
‘‘ Manangh ” “ mind”, signifies something which is only conceiv- 
ed in the mind but which is not an actually experienced fact. 
Hence “ Manahim Ahum” means a condition of life which exists 
in the realm of thought, and which is not actually realised but is 
conceived as going to arise in future. Thus it means ‘‘a cogitable, 
or conceivable life.” This cogitable life, when understood by 
itself, does not indicate whether this life denotes an earthly or a 
spiritual condition of existence, the mind being capable of con- 
ceiving both. Let us see, however, if something definite can be 
arrived at by examining Y. 53, 6 which is the only Gathic passage 
where we find this term used. The speaker, while addressing 
words of admonition to the marrying couples and probably also 
the audience assembled, says : — 





.e-rfW-wps 

‘‘ For (or, through) the vicious ones, bearing (or, supporting) 
the lustful-feeling (or, the dead or damned condition) of bad- 
enjoyment, and devoid of the right-law (or, destroyers of the 
right-law) the bliss is totally destroyed. By means of (or, 
amongst) such persons, 0 ye men and women ! ye are ruining 
(or, will ruin) the ideal (or, cogitable) life.” 

This ruin, or destruction of the life of the good people at the 
hands of the evil people seems to have a very strong resemblance 
with what is called in Y. 51, 13 “ the crushing of the veracioua 
highest condition by the religion, or ethical law, or character,. 

12 
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of the vicious party.” We should also note in this connection 
the ruin of the life of people alluded to in “ ahfim mSrSnshy&t ” 
(Y. 45, 11) and in ‘‘ahum merengeidydi ” (46, ll)andangheush 
mardkhtfiro ahy& (Y. 32, 13). 

As regards the signification of “ manahim ” we should not 
fail to notice that the idea of spirit, or something spiritual in 
all the Avestan writings including the Gathas, is not expressed 
by the word “ manangh ” from which “ manahim ” comes, but 
by the word “ mainyfi.” The former, “ manangh”, relates to the 
sphere of thought which is not the sphere of the spirit. Hence 
“ manahim ahfim ” cannot mean spiritual life except only by putt- 
ing that construction on the term “ cogitable life”, which phrase 
can by itself be understood in an earthly as well as in a spiritual 
sense. This is one of the instances where we see the author of the 
Gathas not giving any definite indication as to whether what we 
call the next life is an earthly or a non-earthly condition. 


ON FRASHOKBRETI. 

We now pass on to another phrase which is connected with 
the idea of a future high life. It is the phrase “ Frashem ahum.” 
It signifies “ an advanced humanity, or condition of human hfe, 
though not so advanced as that which was called “ Frashote- 
mem ” which is the superlative form of “ Frash6m.” With this 
phrase is associated the doctrine of what is called “ Frashokereti.” 
We shall therefore examine this doctrine here fully before deal- 
ing with other Gathic terms connected with the ideas of Heaven 
and Hell. 

Frashokereti is derived from “ Frasha ”, meaning “ fresh ” 
cr “ new ” and “ kere ”, “ to do or make.” Thus Uterally, it 
expresses the idea of the making something new and strong by 
destroying its old weak condition. The two parts of this com- 
pound word are found used separately at some places as in the 
words “ Frashem ker^nHun” (Y. 30, 9). This fact should help 
us in determining the real original signification of the word 
** Frashokereti ”. But here again as in so many other points, 
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we should make a distinction between what is to be found in the 
Gathas and what in the non-Gathic Avestan writings. There is 
one passage in the Gathas bearing on this point, which runs as 
follows : — ''' 


.JOyj OfWtj^ -Ug 

(Y. 30, 9.) 


** Let us be (or, we shall be) those who-made the world new ; 
the angels of God and Ashas (Truths) will bring their hosts when 
the thoughts of men are all in the direction of the abode of wis- 
dom.’’ This stanza is an appeal made by the speaker to the 
audience assembled, in which he exhorts them to assist in re- 
novating the condition of the country by making their minds 
wise. This shows that Frashokereti is not an act necessarily 
to be relegated to an indefinitely remote future but is an act 
which can be practised at this very moment of our present life 
with regard to the society of the time. But what actions, one will 
ask, were meant for making the “ Frashem-Ahum’', so far as the 
times of the Gathas are concerned ! In answering this question 
we shall repeat certain circumstances which wo have referred 
to more than once before : — Zarathushtra’s advent had syn- 
chronized with a very bad condition of things prevailing in the 
country, in which disorder, strife, bloodshed, etc., played a great 
part (see 29, 1). Far the greater majority lacked in the possession 
of noble-mindedness (Armaiti). They consequently had no 
good form of society (khshathrfl) amongst them. It was a reign 
not of Asha but of Drfij. As an inevitable consequence those 
who were promoting a peaceful and virtuous condition of things, 
were promoted by those who were their enemies. Hence it was 
that ‘‘ the Urvan of the living-world,” complained unto 
Mazda- Ahura, asking to be relieved of the terrorization carried 
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on by the bad people. At this time arose Zarathhshtra. He 
made it a mission of his to preach to the people on High-Thought 
(Armaiti), Reason (Vohu Manangh) and Righteousness (Asha). 
His object was by these to bring about a kingdom of God on 
earth wherein righteousness and prosperity prevail in full measure. 
It is this work of advancing the people in the direction of a bless- 
ed form of life that the speaker of the above-quoted stanza 
means when he asks his hearers to help in the making of ‘‘Frash- 
^m ahfim.’’ 

‘‘ Frashokereti,” then, or the act of making the ‘‘ Frashem 
Ahum ’’ is an act of renovating the society by advancing the 
people to a higher stage of morality and happiness, than the exist- 
ing one. Besides the above-quoted passage, there are other 
lines connected with this point which contain only the words 
“ Frashem Ahum” and not ‘‘ Frashem Ahum Kere ” 

(Y. 34,15.) 

‘‘ Do Thou by Thy will verily make the human-world new by 
Thy authority.” Mazda’s authority is one of Vohu Mangh and 
Asha (Reason and True-Law), Hence any ruler who exercises his 
authority by Reason and according to the dictates of the just 
Law, is exercising the authority of Mazda (see 57, 4). And thus 
through the authority of such good rulers, granted unto them by 
Mazda, the whole human society of a country can be renovated 
by the good injunctions of that good ruler to his subjects. 

All the above is from the Gathas. Let us now turn to the 
non-Gathic writings, where we find the text of “ ZamyM 
Yasht ” containing references to the doctrine of Frashokereti. 
It is this ZamyM Yasht which can be said to lend some corro- 
boration to the commonly-understood idea about Frashokereti^ 
viz,, that it is an event that is going to take place at some parti- 
cular remote epoch when once for all the whole of humanity will 
undergo a perfect renovation and will thereafter continue to exist 
in the happiest state imaginable. The passages in this Yasht, 
which are connected with our subject are 11 and 12, 19 
and 20, 23 and 24, 89 and 90, and also 94-96. The first four 
pairs of passages contain a text which is almost exactly the 
same, and which is used first (11 and 12) with reference to 
Ahura Mazda, secondly (19 and 20) with reference to the 
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‘‘ Ameaha Spentas thirdly (23 and 24) with reference to the 
spiritual and earthly “ Yazatas ” and the born and unborn 
Eenovator-Saoshyants, and lastly (89, 90) with reference to 
‘‘ the Victorious Saoshyant/’ The text of 11 and 12 is as 
follows 1 : — 


•6£U-"gJc!yV-«4 


“ Which (Glory) will make the world fresh, undecaying, un- 
dying, not corruptible, not putrifying always living, always 
benefitting, governing at will, The dead will rise again. Life and 
immortality will come. The world will become fresh according 
to its will.” 


The crux of this passage lies in determining whether the verbs 
are used in the sense of the future or of the present, or as the 
past tense, since this will make us know whether the author of 
this writing had in view some renovated condition of thinga 
already brought about in the past time, or something going on 
at the present time, or that commonly-understood resurrection 
going to take place at a particular point of time in the remote 
future. Now no one can deny that all the verbs in the above 
passage with the exception of '' dathaite ” (which is in the present 
tense) are in the imperfect tense. At the same time it should 
be remembered that this imperfect often implies in it a sense 
of the future, or of the past tense, at least in the Gathas. 
The difficulty, then, seems to be great of determining whether 
these passages of the ZamyM Yasht refer to a past, or a 
present, or a future event. A great deal of this difficulty. 

The text of 19-20 and 23-24 is the same except that we have the 
words “ Frashdm ahum d&thta ” instead of Frashom ahOm kfirenaon.” 
So also in 89-90 where instead of “Kerenav^” in the plural, we have 
Kerenavat ” in the singular. 
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however, will be removed by understanding these passages 
with reference to the context. Chief interest lies in 23-24, not 
because there is anything new in it but because of a particular 
context in the preening paragraph with which it is associated. 
In this passage (22) we find the important words : — 

** both the bom and the unborn Renovation-making Bene- 
factors.” This shows that it is not only the unborn but also the 
already bom Saoshyants who could make the “ Frash^m Ahum.” 
This leads us to the natural conclusion that the act of Frashok^r- 
eti or of making the “ Frashem Ahum ” is neither an act exclu- 
sively of the past time nor one exclusively of the future, but that 
it is an act both done in the past and to be done in the future. 
In other words, this act of Frashokereti has not been finished once 
for all in the past time, but will continue even in future. This 
shows that the tense of the verbs in the above- quoted passage is 
indefinite. All this can be confirmed also by the other state- 
ments in the Zamy^d Yt., viz,, that the work of making 
the Frashem Ahum ” takes place also through the agency of 
the Amesha Spentas ” and ‘‘ Yazatas ”, which can be rationally 
interpreted to mean that all the moral, mental, and natural 
forces that are created by God in connection with the life of 
humanity, tend to bring humanity on a higher level of progress, 
part of which progress has already been achieved in the past, 
part of which is being achieved even at the present moment, 
while an indefinite amount of progress lies in store for the future. 
But if the idea of Frashdkereti even in the Zamyad Yt. is to be 
understood as implying only a progress from one stage to another 
higher stage, and not as meaning a renovation going to happen at 
some particular future point of time, one will ask how can we 
speak of this advanced, but not perfectly advanced, humanity 
as ‘‘Amareshintem” (undying), etc., etc., in the words of the 
author of the Zamyad Yt. How can we apply such epithets to a 
condition of existence which is opposed to the meaning of those 
epithets ? The answer is : the words undying,” etc., etc., indeed 
cannot he applied to any condition of humanity, which, although 
greatly advanced, has not yet attained to perfection. The 
meaning, however, is not so much that this is a condition to be 
achieved in future, but that it is in course of being achieved even 
at present, and also that part of it has already been achieved in 
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the past, since if we were to understand by it a condition ex- 
clusively confined to the future times, how can we imagine the 
already born Saoshyants to have participated in the bringing 
about of that condition, and this participation of theirs is certainly 
a fact which is stated in Zamyad Yt. (23). 

That the act of making the “ Frashem Ahhm ” is not restricted 
to the future times, is seen also from Y. 55, 6, where we read of 
“ the Staota-Yasnya making the Frashem Ahum ” (staota 
yasanya yazamaide frashem vasna ahum dath^na). There is 
not the slightest suggestion of any future time in this sentence. 
On the contrary, we have “ dathtoa ” (making) used here which 
is a present participle, and which therefore can only denote an 
action going on in continuation. What then, is meant by 
Staota Yasna making the human life advanced ? Staota and 
Yasna express respectively the ideas of the appreciatory praise 
and the love-worship of God. It is by these two attitudes that 
humanity can advance from one grade to another higher grade.i 
Acting contrary to Asha and according to Drhj retards that 
advancement, and brings humanity in a lower position than 
before. 


Upto this point I have dealt with the subject of Fra8h6ker6ti 
as the idea of it is understood in the phrases Frashem ahfim ke 
ren§-on ” and ‘‘ Frashem Ahhm d&then ” we shall now pass on 
to the compound word '' Frashokereti itself. This word 
occurs only at three places in the extant Avestan writings, where 
we read as follows : — 




(Y. 62, 3) 


1 It is very probable that the name “ Staota Yasna ” as used in this 
passage denotes only a religious text wherein the duties of the Yasna and 
Staota of Mazda are inculcated, But this explanation is not inconsistent 
with, regarding the true Staota and Yasna of Mazda as the means of 
bringing about the “ FrashSm Ahiim ” since it is only by acting according 
to the contexts of that text after being instructed in these that a “ Frashem 
Ahfhn, can be spoken of as produced by it. 
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“ Do Thou, 0 Atar ! be in growth for a long time upto the 
heroic Frashokereti, upto the good mighty Frashok^r^ti,” 

'fip 

(Yt. 13, 58.) 

“ But now (i.e., after the help of the Fravashis) they (i.e.. the 
sun, moon, and stars) go forth to their far-revolving paths, 
lending to the moment (or period) which is the moment of the 
good Frashokereti.” 

.-«e> .{»»-«)"»)" .)ce 

(Vend. 18, 61.) .6-c'?»^£\3 

‘‘ Then he says to Spenta Armaiti, “ 0 Spenta Armaiti ! I 
entrust this seed (lit. man) to Thee. Entrust it to me (again) 
at the time of the mighty Frashokereti.” 

No one can deny that these passages express the idea of Frasho- 
kereti in a way different from the meaning assigned to it in the 
preceding exposition ; that is, Frashokereti here denotes not the 
idea of continuous progress, past, present, and future, but that 
of event going to take place at a particular point of time in future 
only. Since when Atar is prayed to keep growing in its force 
throughout the long period of time upto the mighty Frash5k&eti, 
when the heavenly luminaries are described as tending to that 
moment of the good Frash5kereti, when Spenta Armaiti is 
requested to bear fruit from the semen at the time of the mighty 
Frashokereti, all this shows that the writers understood this 
Frashokereti which they mentioned as an exclusively future event 
and not a process in continuation from the past through the 
present to the future. It seems, however, that the meaning of 
these passages can be adapted to our foregoing exposition. In so 
doing, we can suspect that a special significance attaches to the 
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words “ Sfira ” and “ Vanghui ” which are the epithets of Frasho- 
k^r^ti in these passages. Is the “ Sura Vanghuhi ” (heroic and 
good) ‘‘ Frashokereti ’’ different from the ordinary Frashoker^tis ? 
Can we understand it to be the consummation of all ordinary 
Frashok^retis ? since we are bound in any way to fall upon the 
idea of an ultimate goal which we aim at while carrying our 
advancement to a higher and higher stage. 

Besides Frashokereti, we have also the word “ Frashochare- 
thra,” meaning one who makes renovation, so I have already 
pointed out before, such persons are stated in our writings as not 
only going to arise in future times, but as having also existed 
in the past times (Zatanam azatanem Fresho-charethr^m Saosh- 
yantam). Now the fact that draws our attention is, that the 
chapter (3rd) of ZamyM Yt. in which mention is made of 
these Frashocharethras is immediately followed by chapters 
in which mention is made of the names of some most prominent 
Iranian personages of past times, and a short summary of their 
achievements. These are Haosbyangha, Yima, Thraetaona, 
K^resespa, Kavi Kav^ta, Kavi Haosravangh, Zarathushtra, 
and Vishtdspa. Apart from what tradition says regarding these 
personages, we have the testimony of the Avesta to the fact that 
all these personages did by their actions in life produce mighty 
good changes in the condition of things existing in their respective 
times which changes led the people of the time to a higher level 
of morality and happiness.^ It being so, these personages were 
distinguished as “ Frashocharethra Saoshyants i.e., bene- 
factors who caused renovation. Saoshyants, or benefactors 
there may be many. But the ‘‘ Frashocharethra Saoshyants 
who in Farvardin Yasht, are placed on a level with ‘'Paoirya 
Tkaeshas that is, with the foremost law-givers, or teachers, 
are like these latter personages, “ the lodestars of humanity,” 
those round whom the affairs of the whole country turn. The 
advancement that is effected by them is not of that imperceptible 
kind which it is in the power of any ordinary virtuous person to 
effect. Such men^s actions are epoch-making actions, and in- 
^uence the life of the whole country. The Frashocharethra 
Saoshyants ” are not only already bom (Z&ta) but also to be 
born (azdta). Moreover, the very mention of unborn ‘‘Frasho- 
charethra Saoshyants ” in the plural number is sufficient to re- 
fute the idea that there is only one such Saoshyant going to arise 
in future. Many such Saoshyants have already been in the past, 
as those whose names are given above, and many will arise in 
future. There are, however, some passages in the extant Avesta 

1 SeeYt. 19,26.28,29,31-33,36.37, 40-44.71-72, 74-77,79-81 and 84 

13 
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which give prominent importance to one particular future 
Saoshyant although this Saoshyant is there not called a Frash- 
ocharethra Saoshyant.'’ They are as follows : — 


(Yt. 13, 129.) 


** We adore the Fravashi of Astvat-fireta-[who will be (known) 
by the name of the Victorious Saoshyant and also by the name 
of Astvat-^reta : for this reason, he is called Saoshyant that he 
will benefit the whole corporeal humanity ; for this reason 
he is called Astavat-Ereta that he will rouse again the 
beings possessing body and possessing life, corporeally 
imperishable] for opposing the vice of the two-legged race 
(or, the two-legged Druj), and the harm done to the virtuous."^ 


1 I suspect strongly that the clause marked in parenthesis in this passage 
129, which describes Astvat Er§ta of 128, is by a later hand, since the 
wordscoming after this clause -paitishtatee bi-zangrochithrayao Drujo, 

&c., must come immediately after the words “ Fravashim yazamaide ”, 
for this reason that a phrase beginning with the word ” paitisht^tee ” 
occurs at five other places in Farvardin Yt. immediately after “yazamaide,* 
and in every one of these phrases mention is made of some evil condition 
of things which was successfully opposed and removed by the man whose 
Fravashi is adored and who lived in past times. For instance, 
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(Yt. 13, 130.) 

•w{2j4i»ailA 



(Ys. 13. 131.) 


)0ey'^|4»».aD4»lA-W*^J^i3-“^A 

(Yt. 13, 136.) 

(Yt. 13,137.) W--»^5 >H3y-»>^yai-^ey 

-j.^ ••»yt«i-»(^^-*l? -VsajM-* •KJO’-»tj2Jio-» .»^?’-?''.tj'^>.-«a 

(Yt. 13, 138.) •Vo’}-«J2i.>'?iJl^ •)00'J't>'V^-»5V«t3J»-* •»(?■*«’ ■^•‘^’'■*0 

In just the same way, in the case of Astvat-Er6ta we should have the 
passage stand thus : — 

-lOyjlt^jjKO •«|2U;»»J<^d •V)tj')aJ;» •)(JO>-*f(^£ 

•W)-»J2JK}^I!^ 

Thus, i\stvat-6rtta of this passage should be regarded as a man of the 
past times just like the men named in the above five passages. 
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The other passage runs thus : — 

(Yt. 19,89.) 


Which (glory) will follow ; (or, accompany) the Victorious 
Saoshyant and also the other associates (of his) ; so that he will 
make the human world new, undying, undecaying, &c., &c/’ 

Again the sentence 


(Yt. 13, 146.) 


“ We adore all the good, strong, bounteous Fravashis of the 
virtuous, that are from Gaya Maretan upto the Victorious 
Saoshyant.’' 


It will be seen from the first of the above-quoted passages that 
the Fravardin Yt. mentions Astvat-fireta and Saoshyans 
to be the designations of one and the same person : while in 
ZamyA^d Yt. not only the mention of Saoshyant and 
Astvat-fireta is made in two different paragraphs (89 & 92), 
but also a different description of circumstances attached 
to them is given in those paragraphs respectively. 
This shows that the author of the Zamy^d Yt. at 
least has made a distinction between the Saoshyant who will 
make the Frashem Ahfim,” and the Astvat-fireta who will 
bring about a similar condition of things although the latter is not 
actually stated as going to make the “ Frashem Ahum.” There 
seems to be no doubt, however, that these three passages In the 
first of which we shall at present take only the parenthetical 
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clause into consideration refer to a personage connected with the 
future times, —chiefly because after the mention of the already 
born Frashocher^thra Saoshyants from Haoshyangha down 
to Zarathushtra and Vishtaspa, we should expect some mention 
of the unborn Frashocharethra Saoshyants, as both these are 
referred to together in Yt. 19, 23. Hence it is not wrong to say 
that the “ Saoshyant ’’ and the “ Astvat-fireta ” of Yt. 19, 89, 
96 are to be placed in the latter category, that is, as men of 
future times. 

Is all this, then, inconsistent with what we have said before 
regarding Frashokereti ? At first sight it seems so. But at 
the same time we have no authority to say that the authors of the 
above-quoted passages denied the act of Frashokereti having 
been performed also in past times. One can speak of, and give 
special prominence to, the last “ Frashocharethra Saoshyant 
of all, without thereby denying the existence of other Frasho- 
charethra Saoshyants born or unborn. Taking into consideration 
the idea formerly alluded to that the ordinary Frashokeretis tend 
to the ultimate goal of the ‘‘ Sura Vanguhi Frashokereti, we can 
in a similar manner say that although there have been many 
Frashocharethra Saoshyants in the past and there will be many 
in future, yet the ultimate condition of things for humanity is 
associated with a particular Frashocharethra Saoshyant who is 
the last of all. 


ON APfiMA URVAESA. 

At this stage of our treatment of the subject of “ The aim 
of man ” we should draw attention to a phrase occurring in the 
Gathas, whose signification is connected with the doctrine of 
Frashokereti. This phrase is “ apema urvaesa Urvaesa, 
from “ Urvis ” (an extended form of Var) to turn, literally signi- 
fies turning, and thus, when used with reference to time and not 
to space, denotes a point of time entered into by means of a turn, 
tha^ is, a moment. Difierent moments of time are so many 
different turnings of time which make the one continuous string 
of time. Hence “ apema urvaesa ” means “ the final moment.”^ 


1 This is shown also from Y. 71, 21, where Zarathushtra is ordered to 
declare a particular doctrine upto the “ ustema urvaesa of his life ” 
(usteme urvaese gayehe) which can only mean “ the last moment ” of his 
life. “ Urvis ” sometimes also expresses the idea of turning with reference 
to space and not to time as the turning of a wheel or of a chariot (Yt, 
13, 89) the turning or the revolution of the sun, moon and stars, (Yt. 13, 
58), and so on. 
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This phrase occurs at two places in the Gathas, in one of which 
we read as follows : — 





•)C»-"W‘3-"4 .'>-“ 3 -« . 6 ^ 3 -" 

•> 06 ^ 6 -” 

(Y. 43. 5.) 


“ I considered Thee Bounteous, 0 Mazda Ahura ! when I per- 
ceived Thee as First (or, excellent) in the production of human 
life when Thou through Thy skilful power of creativeness (or, 
of a creator) didst give (or, establish) the good-reward-bearing 
actions and also those words of harm for the harmful and good 
fortune for the good, upto the final moment (of that human 
life).”i 

.Oa«)juu^ 


1 It is wrong to interpret in this stanza the word “ damoish ” which ia 
the genitiveform of Dami as “creation ” and thus to take it with “ Urvaese 
ap6m6’’, thereby making it signify “the last moment of creation.” In 
fact Mazda is called Dami at more than one place in the Gathas (31, V, 8 ; 
44,4). Again in the passage under question (43, 5) we should note the 
connection between Dami of the last line and Dao of the third line, since this 
emphasizes that it is as a Creator (Dami) or through this Creative-power 
that Mazda has created (dao) the thing mentioned here. If any word of 
the genitive case is closely connected with the words “ap6m6 urvaese ” 
It IS not the “ damoish ” of this passage but “angh§ush ” of Y. 51, 6, where 
we find the phrase “apeme angh^ush urvaese” — “the final moment of 
human life,” and it is this ” angheush ” occurring in the 2nd line of the 
stanza under question (43, 6) that should be connected with “apdma 
urvaese. ^ 
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.J(5>^1>)5-» .>C6^e)-" *16^4^ -^o* .^tH5 

(Yt. 61, 6.) 


“ Ahura Mazda gives (lit. Ahura Mazda is He who gives) 
through His Sovereignty the greatest good (lit. better than 
the good) to him who makes offerings unto (or, is devoted to) 
His will, but the greatest evil (i.e., offerings) (lit. worse than the 
bad) will be unto him who is not devoted to Him upto the final 
moment of human life.’' 

The context in both these passages is evidently one and 
the same, viz,, that good shall befall the good, and evil shall 
befall the evil for ever upto the final moment.” This, 
however, does not mean that the reward or punisjiment of 
every single individual will continue from a particular 
moment upto the final moment. It simply denotes that 
the law of good to the good and evil to the evil is to 
continue its operation upto the final moment of time, if 
ever such a moment exists, and this operation will take 
place for the whole of humanity. It is not wrong to infer 
from this that the final moment mentioned in these passages is a 
moment in which human existence will have reached its highest 
state, provided the author did mean something by this final 
moment and did not use this phrase merely to denote the inde- 
finite length of time, which makes it impossible to entertain a 
definite notion as to the final moment in which a particular event 
will take place. This is confirmed by Yt. 13, 58, which says 
“ But now (i.e., by the help of the Fravashis) they (^^e., the sun, 
moon' and stars) go forth to the far-revolving paths, tending to the 
moment which is of the good Frashokereiti.” Here we find 
two “ Urvaesas ” mentioned. As “Urvaesa” signifies turning 
with reference to both place and time, one of the two Urvaesas 
here refers to the revolution of the heavenly luminaries, the 
other to the moment of the good Frashokereiti. The idea 
contained in this sentence is that the luminaries, once set going 
in their courses of revolution, do all tend to that great future 
epoch of Frashoekereiti. It is this sentence of Farvardin Yt, 
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— and not anything stated in the Gathas — that can be said to be 
definitely denoting a particular point of time in the remote future 
connected with the happening of some particular event. 

ON GARO DEMANA OR HEAVEN. 

We shall now revert to the subject of Heaven. We have 
explained the true signification of Vahishta-Anghu, and Erasho- 
temem, as denoting a most advanced state of human existence. 
There is yet one more important term remaining which as con- 
taining the same idea requires to be explained. It is Gar 6 
Demana. ‘‘ Demana ” means “home, abode,” hence also a 
condition in which life is led. In this sense we have found it 
used in the phrases “ Vangheush manangho demana,” “ Driijd 
Demina ” and “ achishtahya manangho demtoa.” The word 
“ Garo ” (gen. sing) derived from “ gar ” to shine, means “ splen- 
dour, or glory.” Hence Garo Demana expresses the idea of the 
Home of Glory (or. Glorious Abode).” It denotes the idea of the 
most glorious or splendid, and therefore the happiest condition of 
existence to which man can aspire. From this its literal meaning 
one cannot draw any definite conclusion whether this highest hap- 
piest condition is to be reached on earth, or whether it is used for a 
spiritual condition of existence divorced of all earthly life. 
Let us here read the Gathic passages on this point. “ We should 
love (or, like) Him (lit. love should be rendered unto him) by 
our humble praises, — now that I, having known that Great- 
Creator-Governor associated with the Law as belonging to (lit. of) 
the action and the word of the Good Spirit, have now perceived 
Him. Let us, then, establish this glorifications or adorations in 
the Home-of-Glory.” It should be remembered that this is one of 
those three important Gathic passages (Y. 45, 8, 9, 10) which 
describe in the form of a kernel as it were the duties owed by 
man to Mazda Ahura. One of these is described in this passage 
as that of appreciating the intrinsic goodness of Mazda Ahura, 
and of following up this theoretical appreciation of Him by striv- 
ing to establish His glorifications or adorations more and more 
upto the point when the condition of Garo Demana is reached. 
This latter idea becomes clear when we remember the bearing of 
the term Vahma on Garo Demtoa. We have shown before that 
Vahma signifies the glorification, or adoration, of Mazda Ahura, 
witnessed in the realisation by man of all the benefits associated 
with a virtuous heavenly life. Hence, when the speaker here 
tells his audience to ‘‘ establish the glorifications (of Mazda) 
in the Garo Demtoa,” his meaning is that they should persevere 
in the act of glorifying Mazda Ahura on earth by leading a higher 
and still higher condition of life and consequently by realising the 
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good boons thereof, upto the maximum point when that glorifi- 
cation of Mazda will be manifested in the most perfect form, in 
the case of an individual and this perfect form of Mazda’s glorifi- 
cation can take place only in that highest condition of a man’s 
life wherein he has attained to the highest degree of yirtuousness* 
This morally highest and happiest condition it is, which is known 
here by the name Gar6 Demina, or the Home of Glorious 
splendour. It is to be noted that this passage occurs in a chapter 
in which we see mention made also of the Behest (Vahishta) 
and “ that life ” (ahy4 angheush) (Y. 45, 3,4). Another Gathic 
passage where we find Garo Demtoa occurring in Y . 50, 4, which 
runs thus I, the praiser, would lovingly serve you, 0 Mazda 
Ahura, together with Asha (Law or Virtue) and Vahishta Manangh 
(the Best Intelligence) and khshathra (kingdom) in the path of 
which the strong-willed desirer (of the same) stands firm. Let 
me listen to the famous gifts in the Home of Splendour. Here 
the signification of the word “ gifts ” should be properly under 
stood. Leaving a detailed explanation of this word aredra 
for some other work, suffice it to note here that in this stanza it is 
used for the gifts given by Mazda to man in the form of the good 
doctrines of life. These good doctrines of life that are announc- 
ed by Mazda can be heard by a man in Garo Demana, that is, 
when he has brought himself in that “ abode or condition of 
mental existence which is called the abode of Glory. It is in this 
condition that a man has the great truths of Mazda revealed unto 
him by Mazda. And it is this which is meant by the prophets 
having a vision of, and a conference with, the Great-Creator- 
Lord. This condition is called the condition of glory or splen- 
dour, since it is the best condition that a man can bring himself 
in. We asked before whether it should be understood as an earthly 
or non-earthly condition. The condition of Garo Demana is certain- 
ly a mental spiritual condition, but this condition can he experi- 
enced by a man without his being deprived of his bodily frame. 
It is a condition in which our body certainly has no function, 
but our mind or soul can raise itself to it by its moral force. This 
is in accord with the meaning of Behest or the kingdom of God 
as w4 explained it before. This kingdom can exist in our person, 
nay it is our duty to make it exist in our person while leading 
the earthly life. The Behest, or the kingdom of Mazda, or (laro 
Demtoa are certainly no enjoyments of body, that is, no physical 
experiences nor conditions restricted by the condition of space, 
but are moral or mental or spiritual conditions which we can 
bring ourselves in, provided there is in us that moral or spiritual 
force which is necessary to bring it about. The third place 
where the Garo Demana occurs in the Gathas is Y. 51, 15, which 
runs thus The reward in the House of Glory which 

14 
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Zarathfishtra showed (or taught or promised) unto the pore ones, 
and Mazda Ahura realised (lit. reached, or attained to) first (or’, 
in the highest measure) such rewards as that will be promised’ 
(or, I shall promise) unto you with benefits through Reason 
and Righteousness.’' Here we read of Mazda Ahura 
Himself being the first or the highest being in possession of that 
Bweet-blessedness which exists in the best glorious condition of 
existence. The third line shows that any man can attain to it 
through Reason and the Right-Law. There is nothing here that 
can make us regard Garb Dem&na as a condition that can only be 
non-earthly and not possible to be realised by a man in his earth- 
ly life. At least it is not inconsistent with the explanation 
we gave above with reference to Y. 50, 4. It should also be 
noted that this passage (51, 15) which makes mention of Garb 
Demfina is immediately preceded by one which contains the 
terms “ Drujo Dembna,” meaning the Home of Druj, which ex- 
presses the idea of a very bad condition of life, which, too, as I 
shall show below, can very reasonably and easily be understood 
as pertaining to the life of individuals on earth. 

At this stage our examination of Heaven or of a high life 
M found in the Gathas ends ; and I have tried to show how the 
ideas of Vahishta, Vahishta Anghfi, Frashotemem, and Garb 
Demfina, are closely similar to each other, and how all of them 
denote the very high condition of life for a man, and how the 
context of each and every passage where they occur can have 
reference to the earthly existence of a person. Some of these 
terms, viz., Vahishta Anghfl, Garb DemAna, and Manahim Ahum, 
are also to bo found in the non-Gathic texts of the Avesta. Be- 
fore examining these, however, we shall continue our treat- 
ment of the Gathic Heaven and Hell by an exposition of the 
doctrine of Hell in the Gathas. 

ON ACHISHTA ANGHt). 

There are two Gathic terms containing the idea of what is 
generpy called Hell, uw., Achishta Anghfi, and DtfljoDemana, 
Achishta Anghfl (Worst Life) is the exact antonym of Vahishta 
^nghu (Best Ufe) ; while Drujb Demfina (the Abode of Lie, or of 
we) has not an exact antonym like “ Ashahyb DemAna (since 
^ha IS the antonyrn of Druj) as we may expect to find, but we 
have Asha hademoi ” (the dwelling, or seat associated with the 
Righ^Law. or righteousness (44, 9) though “ Vangheush Manan- 
gho DemAna ” or “ Garb DemAna ” can also be understood as 
contrasted with “ Dr&jo DemAna ”, 

Achishta AngM occurs only once in the Gathas (as is also 
the case with Vahishta Anghfl) and this in that important passage , 



OF ZARATHTTSHTRA. 


107 


Y. 30, 2, which we quoted before while dealing with the subject of 
the two spirits. In view of its importance, let us quote it here 
^gain, “ Verily when those two spirits first came together to make 
life and death — ^in which way indeed will it be upto the end— 
the Worst life is of the vicious ones, and the virtuous ones 
belongs the Best Reason.’’ Here “ the worst life ” is contrasted 
not with “ the best life ”, but with “ the best Reason ”, since as we 
have pointed out on the subject of Vahishta Manangh, it is in the 
best Reason that the Best Life lies. There is nothing in this 
stanza which should make us say that the reference here is to the 
condition of life befalling a man after his death. The bare state- 
ment is that ever since the beginning of the human world, the 
principle that is prevalent is that the best life consisting in the 
best Reason is enjoyed by the virtuous ones, while the worst life 
is led by those who are the enemies of the Right-Law. It is quite 
in accordance with reason to say that these lives are the lives we 
lead here on earth at present. This fact also should be noted 
that the words “ in which way will be upto the end ” apply to the 
making of life and death at the hands of the two spirits ; that is, 
life and death were not only the conditions that befell the first 
human being, but they are conditions that also befall all other 
human beings that have followed and that will follow him. I 
attach special importance to this point since it is the word 

ap^mem ” that has led some to the opinion that ‘‘ the end ” 
referred to here is to be understood in connection with the third 
line of this stanza, in which it will denote the idea of the life of an 
individual after death, 

(While writing these lines for printing, I have seen that there is 
another way too in which this stanza can be translated, accord- 
ing to the characteristic of the Gathas : this, however, will be 
dealt with in my work on the Gathas.) 

ON DRtJO DEMANA. 

The hell meant by Drujo DemAna ” ** the abode of lie, or 
of vic^” is that condition of existence which is associated with bad 
character and career based upon opposition to the Right-Law, 
and which has not the least amount of that blessed heavenliness 
which is associated with a virtuous condition of life based upon 
a knowledge of the Right-Law. This meaning — and this is the 
only one correct meaning — has nothing in it which can make us re- 
gard it as a condition of suffering befalling a man after his death 
as a result of bad conduct shown in the present earthly life. It 
denotes not the physical suffering, but the moral degradation of 
an individual. Hence if we put the English equivalent “ hell ” 
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for “ Drftjo Demftna ’’ we should understand this hell to be 
consisting in the morally bad position or the vicious character 
which attaches to an individual during his present earthly life, 
associated with an unjust oppression of the good people. Let 
us see the context of the three Gathic passages where this term 
occurs. In Y. 46, 11, it is said — ‘‘ The Karapans and Kavis 
whom their own willing-self and their own character harden 
(or, afflict) when they come there where the Bridge of Longing 
is, combined their powers to ruin the life of the people by their 
bad actions. Their persons (or, existences, or bodies) are for 
ever in the Home of Vice.’’ 

This passage has a double importance, since we find in it 
“ Chinvato Peretd ” mentioned together with “ Driijo Dem§,na.” 
This circumstance would seem at first sight to confirm the tradi- 
tional view of Hell and the Bridge and to leave no room for ex- 
plaining either of these ideas as having reference to the earthly 
life of man. However, it is not so. As we shall show later on, 
Chinvat Peretu is the bridge or path of longing which is longed 
for by every good individual on earth, that path or bridge leading 
to the best and happiest condition of life. The meaning of the 
whole passage is that the Kavis and the Karapans are men of such 
inner sentiments and bad character, that whenever they come to 
see the good path of life which alone produces bUss, their hearts 
harden themselves and consequently would have nothing to do 
with that righteous path : this being their position, they will 
continue to lead a bad life, a life in the home of vice,” it being 
not possible for them on account of their hardened hearts to 
abandon their bad conduct. Emphasis will be laid on the words 
“ Yavoi Vispai ” by the holders of the traditional view of Drujo 
Demtoa and Chinvato Peretu. These words meaning “ for the 
whole period of time ” or “for ever ” denote the idea of per- 
manence. What, then, as some will ask, is meant by saying that 
those vicious persons will have their existence in “ Drujo Dem&na ” 
for the whole period of time, or for ever ? How then can the 
idea of permanence be associated with the comparatively small 
number of years associated with the earthly life of every indivi- 
dual ? Apart from the question whether it is only individuals or 
a whole race that is referred to here, we think too much stress 
should not be laid on the words “ for the whole period of time,” 
or “ for ever ” since we can very reasonably argue that this 
permanent existence in Drujo Demina is based upon the condi- 
tion that those vicious people are not at all expected to adopt a 
good way of life on account of their hardened viciousness. 
Hence when it is said that the existence of the Karapans and 
Kavis will be in Drfljo Dem&na for ever, it is because there is no 
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chance of their improvement. And thus “ yavoi VispAi ” here 
deftotes the idea of permanence as far as the earthly hfe 
led at present by the Kavis and Karapans is concerned. 

We find Drfijo Dem&na occurring again in the following 
passage “ Inimical to the laws pertaining to the noble work 
for the living world are the Karapans, the destroyers of her per- 
fect prosperity, by their actions and doctrines. That which is 
their doctrine keeps (or, will keep, or place) them in the Home 
of Vice upto the end.” The Karapans are here called the enemies 
of the good laws and therefore of the people of lawful conduct and 
the greatest opponents of all the virtuous actions which will 
advance the prosperity of the world. Hence it is said that the 
doctrine of life which impels them to do such things is such that 
they would never get free from the bondage of Vice as long as 
they hold to their bad doctrine : “ upto the end ” of their life, 
that is, “ for ever ” as long as their present life is concerned, will 
they remain in Drujo Demana. The word “ apemen ” occurring 
in this stanza just like the “ yavoi visp&i ” of 46, 11, should not 
be understood here i as denoting the end of life so as to put 
the construction on this stanza that the punishment here spoken 
of is an after-death punishment of the traditional Hell. Here it 
simply signifies a period continuing upto the end of their life. 
Here is not the least reference to the fate befalling every indivi- 
dual after his death. This we find elsewhere. This passage, as 
we have already said before, is followed by another containing 
the term Garo Dem&na, which denotes a state of life quite the 
opposite of Drujo Derndna. The third Gathic passage wherein 
Drujo Demina is mentioned is Y. 49, 11, which runs as 
follows : — 




) 




1 In some other places “ ap6mto ” means “ in the end thus denoting 
point of time, and not upto the end ” which denotes a whole period of 
time. 
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“ But to the vicious ones of evil authority, of evil-activity, of 
evil-speech, of-evil-character (or, ethical law), of evil thought 
do their soul approach with bad foods : their true persons (or, 
existences) are in the home of Vico.” What is the meaning of the 
souls or willing-selves of these people approaching them with 
bad foods ? The word “ food ” is used for whatever a man 
enjoys, or does, thus denoting the circumstances of a man’s 
life including even his actions, though sometimes it is also used 
for the consumption of the doctrines of life. As is said in this 
stanza, it is the Urvan of a person that brings food to that person, 
because as is the will and inner sentiment of a person, so will be 
his words and actions. The Urvans of evil people being bad, 
whatever these Urvans bring forth will be bad : that is, their 
whole way of life including their doctrines and actions is the 
consequence of the inner bad Urvan of theirs. This being so, 
their existences are, truly speaking ‘‘ in the home of Vice.” 
This stanza expresses an idea which is quite the opposite of that 
of the immediately preceding one in the Gathic text (Y. 49, 10), 
where reference is made to the protection and care of the good 
conditions of virtuous people by the dispensation of Mazda 
Ahura : thus what is implied in the contrast between these two 
stanzas is that all the good people, since they act according to the 
Will of God, are under the protection of God or His agent on 
earth; while the evil people instead of being under the protection 
of God or His apostle, are in the home of vice where God’s protec- 
tion and care do not extend since it is against the Will of God — an 
idea which we meet with more than once in the Gathas. 

Upto this point we have confined ourselves to the Gathas in 
our treatment of the subject of Heaven and Hell, and have 
tried to show how the heaven and hell of the Gathas can apply 
toman’s earthly life. The question, then, is,— -is there no 
reference in the Gathas to what is called the exclusively 
spiritual life of man after death ? Can we say that the 
Gathas lay emphasis not on the so-called spiritual fate of 
every individual after death, but only on the fate of that 
individual as manifested in his condition on earth ? From the 
foregoing exposition from Vahishta upto Drujo Demtoa, we 
conclude that it is the fate of human beings existing on 
earth— 'that is kept in view. There seems, however, to be a deli- 
berate silence, — or, rather, ambiguity — in the Gathas about the 
question whether the condition of a man’s existence after death is 
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earthly or noii-earthly. Let us read the following passage : — 
He who does not give that reward unto a deserving person, 
who should be given it for his orthodoxy-unto him what imme- 
diate (lit. first) measured-award shall befall 1 I know that 
which will be the ultimate measured-reward unto him.” It is 
not certain whether the fate alluded to in the last line is earthly 
or otherwise. One fact, however, seems certain. The word 
first, or immediate ” has reference to the present earthly life, 
while by the word “ final, or ultimate ” a condition after death is 
implied — specially because the speaker here declares his full faith 
in the final fate of that person, while declaring his ignorance as 
to what should befall him here and now in this present life of his. 
But this ultimate ”, as I said just above, does not help us in the 
least to determine what is the nature of that other existence. 
The same indefiniteness exists also in Y. 45, 3, where we are told 
that those who would not practise the true Manthra of Zara- 
thiishtra will have '' the end of their life in degradation (or, 
suffering) ” (aeibyo angheush avoi anghat apemem). There 
is still one more passage of this kind in 31, 20 whose 
indefiniteness will be seen from the following : — “ He who 
deceitfully behaves towards a virtuous person, to him is, (or 
belongs) for a long period, a very great leanness,! of darkness, 
of bad food, of harmful speech ; and his character associated 
with his actions betakes him to the life of the Vicious one,” 

“ The hfe pertaining to the vicious ” (ahum Lregvato) is the 
exact opposite of the life pertaining to the virtuous meant by 
“ Vahishtem ahum ashaon^m (of the non-Gathic Avesta). The 
similarity of this passage (30, 20) with Y. 49, 11 is seen by 
comparing Dush-kharetha(bad food) with akaish kharethaish (bad 
food) and Drujo Dcmana with ahum dregvato, meaning the 
hell of the vicious, and Urvtoo with Daena, which two, though 
of course different from one another, are sometimes mentioned 
together as bringing good or bad fruits for the person to whom 
they belong. These points of similarity go to show that the 
hell of Y. 31, 20 is the same as the earthly hell of Y. 49, 11. 

\ 

We shall now pass on to an examination of the doctrine of 
Heaven and Hell, or the condition of life after death as under- 
stood in the non-Gathic Avestan literature. Here the idea of 
next life is expressed by such terms as “ Paro-asti ” and “ Paro- 
asna-anghu ” and that of Heaven by Vahishta anghu ” and 
‘‘ Garo-nmana ”, while the idea of Hell is expressed by 
“ Achishta anghu ” and “ Angheush temanghahe ereghato 


! For the other meaning of “ aparem khshayo ” see my Gathas. 
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daozhanghahe.” In conjunction with this, we shouldalso note the 
idea of two lives as expressed in “ Ub6ibya ahuby^ ’’ and other 
phrases of the same kind. We shall begin our treatment of this 
subject by an examination of the doctrine of “ the two lives.” 
Before doing this, we should draw attention to what we said 
regarding the idea of two lives mentioned in the Gathas in Y. 
28, 2 in the words “ ahv&o astvatasch^ hyatcha manangho.” 
We showed that the reference here is not to two entirely distinct 
lives of which one is “ astvat ” (corporeal) and the other 
“ manahgho ” (mental; lit. of mind), but to the two conditions of a 
man’s earthly life, one relating to his body, the other relating to 
his mind. We also showed that it is this future earthly hfe of 
a very high order that is called “ manahim ahum ” in Y. 53, 6. 
The question, then, we put now is, — Is this Gathic idea of the 
two lives preserved, or has it undergone any change, in at least 
that part of the non-Gathic Avesta which is known by the name 
YasnaHaptangh^iti. In consideration of the fact that this text 
is far nearer the times of the Gathas as appears both from its 
language and from its contents, than any other non-Gathic 
Avestan text (with the exception of Y. 12 and Y. 58 and probably 
also of some of the Yashts), one may naturally expect the 
Gathic idea of the two lives preserved in that writing. There 
are four places where mention is made “ of the two lives ” in 
YasnaHaptanghaiti. The first passage (Y. 35, 3) runs thus : — 


.OM jiy- u 


‘‘ 0 Ahura-Mazda-Asha, the handsome one ! we choose, think 
upon, speak about, and practise those that are the best of exist- 
ing actions for both the lives.” What is meant by “ actions that 
are best for both the lives ?” They mean actions which not only 
increase the virtuousness and prosperity of the life which is being 
led at presenf; but which will also procure for the doer of these 
good actions a blessed reward in the next life. Such a statement 
of course shows the beginning of the formation of the idea of two 
lives, one of which is regarded as the present earthly one and the 
other of a quite different kind. This is therefore not in agree- 
ment with the idea of the two conditions of life we find in the 
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Gathas both of which refer to the earthly life only. We should 
note in this passage an important idea that no exclusive atten- 
tion should be paid to the happiness of our next life, nor should 
we at the same time be neglectful of our condition in the present 
life. Both should be kept in view. The fact that the second 
life in the above-quoted passage is regarded by the author as 
different from ‘‘ astvat ” (corporeal) is shown by another pass- 
age of Yasna Haptanghaiti, which runs thus : — 


(Y. 40, 2.) .X3»-»*)H3 


Do Thou give as much of that (reward) for this life and for 
the cogitable life — as by means of it we may attain to the friend- 
ship of Thine and of Asha for ever.” In this passage we find 
the second life denoted by the word “manakhyai”; and this 
manakhyai ahuye ” (dat.) is exactly the “ manahim ahum ” of 
Y. 53, 6. It cannot however be said with certainty that the author 
of these lines (40, 2) means by this cogitable life an earthly life 
and not an exclusively spiritual one. While dealing with 
manahim ahum ” of the Gathas, of course, we drew attention 
to the fact that “manahya ” should not be regarded as identical 
with “manangho” manangho ” when applied to “ ahu ” 
denotes only the mind of a person as distinguished from his 
body (asta). The earthly life of a person is associated not only 
with the bodily existence but also with the mental existence. 

Manahya ”, on the other hand, does not denote the mind 
which |orm8 part of a man’s life, but only expresses the idea of 
something that is capable of being thought, or conceived in mind. 
Manangh, connected with “ ahu ” (life), (side by side with 
(asta) denotes the contents or the condition and character of 
mind, while ‘‘ manahya ” implies only the form of mind by 
which things are conceived. One thing however, there is in 
common between them. It is that neither contains in it the idea 
of spirit which is always expressed by “ mainyu.” (This 
distinction, however, between ‘‘ manangh ” and “ mainyu ” 
seems not to have weighed with the author of the above 

15 
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lines. We find reference to “two lives” or “ two worlds ” 
again in the following passage : — 

“ 0 Thou Most Beneficent of existing beings in both the 
worlds ! we regard Thee as of good skilfulness, &c,” (Y. 41, 2). This 
passage evidently locates existing beings in both the worlds or 
lives and Mazda is called the most Beneficent of them all. This 
shows that the author means by the two worlds or lives the 
earthly and the spiritual respectively. 


Besides the Gathas and Yasna Haptanghaiti, we find mention 
made of the two lives also in Y. 67, 25, and in what is known as 
the HMhokht Nusk Fragments, (II. 16). We shall quote these 
here together as both refer to the two lives in the same words 
and in the same sense. 


(Y. 57.25) 




(Hadokhtll. 16). 


“ Do Thou, 0 Holy Handsome Sraosha ! protect us for the sake 
of both the lives (or, worlds), — that life which is the corporeal 
one, and that which is the ‘ manahya ’ one V’ “ To him asked a 
virtuous person who was dead before, “ How, 0 virtuous one 1 
didst thou come from the corporeal life (or world) to the 
“ manahya ” life (or, world) from the “ perishable ” to the 
“ imperishable ” life (or, world).” There is a close similarity 
between the idea of two lives as referred to in these passages and 
the same as referred to in the Yasna Haptanghaiti. Here 


I This passage also occurs in Maher Yt. 93. 
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it is expressly stated that of the two lives one is corporeal (astvat) 
and the other ‘‘ manahya This latter life, that is, the cogit- 
able life is here undoubtedly used to denote the spiritual life 
because it is put in direct antithesis to the corporeal life which 
shows that the corporeal condition is not at all associated with 
this next cogitable life. In the first of the above-quoti^cl passages 
the speakers ask Sraosha to protect them against certain bad 
earthly circumstances not only for the present earthly life, that 
is not only for remaining happy in this life, but also for the 
spiritual life, that is, also for realising happiness in that life by 
being enabled to do good works more and more as a conse- 
quence of the protection afforded by Sraosha. In the second 
passage, a good man who is dead, is represented as liaving gone to 
the spiritual world away from the corporeal. Similarly, in the 
same fragment of Hadokht Nusk, an evil person who is dead 
and who is represented as having gone to hell is also said to have 
come from the corporeal to the cogitable spiritual life, — wdiich 
shows that the ‘‘ manahim ahum” is of two kinds, good or bad, 
and both these kinds of life are associated wdth no corporeal 
condition. All this is entirely opposed to the position of the 
Gathas on this point where this cogitable life is never put in 
opposition to the corporeal life but can very well be understood 
as including the corporeal condition also. This shows that the 
doctrine of two lives, whose original signification is to be met 
with in the Gathas, has undergone a change in meaning due to 
the difference of time and place. 


We shall now examine the other Avosta terms for next life, 
viz. Paro-asna-anghu ” and “ Paro-asti.” “ Paro-asna-anghu” 
has been understood as meaning ‘ life beyond the present,” 
that is, the next life. It seems to be identical with the “ Mana- 
him Ahum ” of Srosh Yt. and Ilfidokht Nusk Fragments. Jt 
occurs once in the Yasna, and twice in the Vendidad. As 
Manahim Ahum, according to Hadokht Nusk, may be good or 
bad according as the person is good or bad, so also is l\iro-asna- 
anghu used to denote simply the general idea of nex{, Iffe imply- 
ing b4th conditions, good or bad. In the Yasna, wo find it used 
in Y. 55, 2, which is as follows : — 
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“ May they (i. e., the Gathas) be good reward-procuring, 
much-reward-procuring, virtuous-reward-procuring for our next 
life after the separation of body and consciousness (from one 
another).” Here it is difficult to understand this next life as 
meaning anything else than an exclusively spiritual, because 
when this life is here associated with the condition of the separa- 
tion of consciousness from the body, we presume that the condi- 
tion of body seems here to be excluded from this life. This 
passage means to say that the writings of the Gathas which are 
as food and clothing for a person’s soul, that is, the necessaries 
for keeping the soul healthy, procure good reward for that man 
in the life beyond the present. Such a general expression would, 
of course, be liable, to be construed in both the senses, that 
is, as referring to an after death spiritual life or also to an 
after-death earthly life. The qualifying clause, however, viz., 
“ after the separation of body and consciousness ”, seems to 
imply that the author of this passage meant that next life 
to be devoid of a condition in which body and consciousness 
are joined together. At the same time, however, we cannot 
lay strong emphasis on this point too, since this separation 
of body and consciousness may only carry with it the 
idea of the destruction of the present life alone without 
thereby necessarily implying that this condition of separation 
will continue even in the next life. “ Paro-asna-Anghu ” is also 
mentioned in Vend. 9, 44, where a man who has performed the 
meritorious deed of cleansing the “ Nasa ” off from a polluted 
person, is said to realise 'Hhe happiness of Vahishta Anghu 


(Best-Life) as a reward for (or, in) the next life ” 


Here the summum bonum of Vahishta 

Anghu is mentioned as a reward in the next life. In Vend. 13, 8, 
again, we are told that the man who has committed the very 
sinful action of killing useful dogs ‘‘ crosses over to the next life 
more wailingly and more fearfully than when terrified by the 
terror-striking cry of a wolf in a mighty dreadful forest”— 
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The next life mentioned here is of course a bad one as realised 
by sinful people, and is quite different from the Vahishta Anghfi 
realised by the good people. So much about Paro-asna-Anghu. 
It seems we have a Gathic equivalent of this term in ‘‘ Parahum ’’ 
(46, 19). In two of the above quoted passages we read about the 
reward (mizhda) associated with Parahum. 


The other term similar in meaning to Paro-asna-Anghu is 
Paro-asti/’ which means “ next existence.” It occurs twice in 
the Avestan writings. In Hormuzd Yasht 25, we find the follow- 
ing sentence : — 




Here are Haurvatat and Ameretat my creation (or, through 
me, the Creator) who are (or, constitute) the reward of the virtu- 
ous people going to the next existence.” The reward alluded to 
here is the same spiritual reward as that of the Paro-asna- 
Anghu, since Haurvatat and Ameretat which are said here to 
compose that reward do not seem to be used here in the sense 
in which they are used in the Gathas, and even if they are 
used in this sense, the author probably associated them with a 
material life which he imagined to be led not on this earth but 
somewhere else. The other passage where we find Paro-asti 
used is too obscure for explanation, hence we shall pass it over. 
(HadAkht NuskFrag I. 5). 

As we said before, we find Vahishta Anghu and Garonmana 
also in the non- Gathic Avesta, i but here they denote not that 
condition which, as I said with reference to the Gathas, can 
exist in us without being divested of our body, but what we may 
call an exclusively spiritual heaven. We find these terms in 
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a number of passages which contain the ideas that Garonmfi^na 
is the heaven of a higher order than Vahishta Anghu, that 
it is the shining abode in which Ahura Mazda Himself 
dwells, and that it is reserved only for virtuous persons ; also 
that Vahishta Anghu is the Heaven which a virtuous person 
succeeds in reaching after crossing over the Chinvat Peretu, 
and that the road leading thitherward is cleared by good thoughts, 
good words and good deeds. It will be seen that these ideas 
cannot be inconsistent with the same regarding Vahishta Anghu 
and Gare-Damana of the Gathas. In spite of this, however, the 
spirit of the writings wherein these passages are found requires 
these terms to be understood only in their traditional sense, 
that is, in the sense of spiritual heavenly conditions of existence 
without the least element of earthly life associated with them. 
Similarly, the Hell of Achista Anghu, in Vend. 3, 35, and 
elsewhere, is a non-earthly condition of existence. The purely 
traditional idea of Hell as located underneath the earth, in- 
habited by demons, full of darkness, and stinking, is found in 
Vend. 19, 47, and Yt., 19, 44, The non-Gathic Avesta does 
never mention the Gathic Hell of Drujo Demana. Similarly 
the Gathic Heavens of Vahishta, and Frashotemem, are never 
found in these writings. Before finishing the subject we should 
note the description given of the condition of a man’s soul after 
death in the Hadokht Nusk Fragments and in Vend. 19, 28-33. 
In both of these the Daena (character) of a person plays a promi- 
nent part. Although the representation of the heavenly life 
and hellish life in both these passages is exactly in accordance 
with the later Avestan and traditional ideas of heaven and hell, 
yet what is said, with reference to Daena is quite in accordance 
with the spirit of the Gathas, although the description is of 
course an allegorical one. As is implied in both these passages 
itistho character and career exhibited by a person while living 
on earth that will procure a good or bad condition for him after 
death according as that character is good or bad. It is this 
truth that is referred to in such Gathic lines as : — 

(Y. 31, 20.) 

The author of these non-Gathic passages describes the heaven 
to which a man of good Daena goes as a heaven of endless 
lights (anaghraeshva raochohva) and the hell wherein a man of 
evil Daena falls as a hell of endless darkness (anaghraeshva 
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temohva). Anyhow the thing on which emphasis is laid both in 
these passages and in the Gathas is one and the same, and that 
is the character of a person that takes form by his activity on 
earth. It does not matter if the consequences are represented in 
different forms. These representations vary with the high or 
low level of intelligence of the people for whom they are intended. 
The thing that man is immediately concerned with, is his present 
career on earth. And in this essential teaching the Gathic and 
the non-Gathic Avestan writings entirely agree with each other, 

ON CHINVATO PERETG (THE BRIDGE 
OR PATH OE LONGING). 

The doctrine of Chinvato Peretu can be said to be one of the 
most ancient doctrines of the Iranian Religion. Different 
interpretations have been put by different scholars on the term 
Chinvato Peretu, some meaning by it “ the Bridge of Judgment 
or of the Judge ” some “ the bridge of atonement or punishment” 
others “the Bridge of Selection.” The true meaning of the term 
should be “ the Bridge or path of Longing,” i.e., the path leading 
to, or containing, something that is longed for or eagerly sought. 
I shall show in another work of mine the inaccuracy of the 
former meanings and the justification of the latter one, with 
detailed arguments relating to grammar and context. The 
Bridge or the path of Longing is so called on account of it being 
a condition of existence which is eagerly longed for by every 
man and is therefore a synonym for the good goal which man 
aspires to. It is found occurring three times in the Gathas. 
First, wc read in Y. 46, 10 as follows : — “ That man or woman, 
who will give unto me (or, create for me) those best things of human 
life which Thou, 0 Mazda ! hast announced (or, known), the 
good-fortune pertaining to virtuousness and the ruling- authority 
associated with Reason, and those whom I will lead to the glorifi- 
cation of those of your-position, all these (men and women) 
shall I guide to the Bridge of Longing (or, of the longed for re- 
ward).” Here we find Zarathushtra giving a promise to those 
persons who will assist him in obtaining a perfect religio- 
politidal authority over the people, and this promise is to the 
effect that he would lead all of them to that ideal existence which 
is longed for by them, by imparting to them his beneficial teach- 
ing. The Bridge of the longed-for reward can be attained to only 
by those men who practise the good doctrines of life, or who, in 
the words of the text, are “ guided to the glorification of Mazda ” 
by these doctrines. On the contrary, as we read in the very 
next stanza, those who are the enemies of such good doctrines 
and practise those of quite the opposite kind, shall for ever re- 
main “ in the house of Lie ” instead of realising “ the path of 
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Longing ” It is said — the Karapans and the Kavis Trhom their 
own willing-self and their own character hardens (or, afflicts) 
when they come there where theBridge of Longing is, consoli- 
date their ruling powers in order to ruin the human world by 
their actions. Their existence (or, persons) are for ever in the 
House of Lie.” As we explained this stanza before in connec- 
tion with the subject of “ Drujo Dcmana ” the whole way of life 
of the Kavis and Karapans is associated with bad doctrines and 
actions, as a consequence of which on account of their hardened 
viciousness, whenever they approach anything or any doctrines 
which would contribute to the realisation of the path of Longing, 
or, in the words of the text “ when they come there where the 
path of Longing lies,” their whole career rebels against it, and 
thus ‘‘their persons remain for ever in the home of Druj.” 
This idea is repeated in Y. 51, 13 where it is said — The ethical 
law or character of the upright one destroys (or, afllicts) the 
essential -being of the vicious one, whose willing-self having 
destroyed the paths of virtuousness by its own actions and 
words, is afflicted (or, hardened) by its own actions and words at 
the Bridge of Longing ” The Urvan of the vicious people has had 
no liking for “the paths of virtuousness it is a destroyer of 
those paths ; this being so, it, on account of its hardened vicious- 
ness, is afflicted with pain and disgust at the sight of the good 
conditions of life. In this stanza it is implied that it is by “ the 
paths of virtuousness,” that “ the Bridge of the Longed for re- 
ward ” can be realised. Destroy the former, and you make it 
impossible for yourself to enter, or cross over, the latter. 

In the non- Gat hie Avesta, we more than once find the idea 
of “ crossing ” the Chinvat Peretu, in such phrase as “ going to, 
or being led to, the Best Life (Vahishta Anghu) across Chinvat 
Peretu” (Vend. 19, 13; Y. 71, 16; Y. 19. 6). Such a form of 
expression has been understood by some as implying the idea that 
even people of bad character do enter this Bridge but can only 
not cross the whole of it from the beginning to the end. There 
is no evidence in the whole of the Avesta which can justify this 
idea. On the contrary, we find such a sentence as “ yaesh^m 
anghat duzhapem Chinvat peretum ” which means — “ for whom 
Chinvat Peretu is difficult to attain to (or, unattainable) (Vend. 
13, 3). Here we don’t find the expression “ difficult to cross” 
but “ difficiflt to attain to,” since “ ap ” certainly means “ to 
reach, or attain to or obtain.” I emphasise this point in order to 
show that the true original signification of Chinvato Peretu 
has nothing to do with what is called the judgment of God 
pronounced on a man good or bad, after his death, with which 
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the Pahalvi and other writings have brought it in close associa^ 
tion, having lost sight of the idea that this Bridge is only that 
introductory passage to the Best Life, which is reserved for the 
virtuous ones. It is of course possible in one way to connect 
the idea of the judgment of God with this true signification of 
Chinvato Peretu. This is by understanding that those who have 
led a good life have already taken their march on this Bridge 
leading to the Best Life, while those who have led a bad mode of 
life cannot be allowed to place their foot on it. This is, however, 
not the way in which tradition connects the passing of the Bridge 
with the pronouncement of judgment by God, since here even an 
evil man is made to enter this Bridge. And, this is an instance 
the corruption of an original true reasonable doctrine which takes 
of place in course of time at the hands of those who are unable 
to grasp it. 


ON THE SO-CALLED AMESHA SPENTAS. 

The characteristics of the Zarathushtrian system of morality 
^ind ethics are not exhausted by what we have said in the forego- 
ing part of our Essay. There are other doctrines or ideas to be 
found in it which require to be dealt with so far as they are 
connected with the subject of our Essay. One of these is the 
doctrine of the so-called Amesha Spentas, the Bountiful immortals 
who are coiiceived as personal celestial beings only second in rank 
to the Supreme God, Mazda Ahura, and possessing specific powers 
by which they render assistance to the work of Mazda Ahura in 
the Universe. First, we should bear in mind the fact that the 
term Amesha Spenta is never found in the Gathas, although it 
occurs in the introductory sentence which, however, does not form 
part of them : yet the terms which arc understood to be the names 
of the Amesha Spentas viz. — Vohu Manangh, Asha, Khshathra, 
Armaiti, Haurvatat and Ameret^t are to be found occurring a 
very large number of times in the Gathas. Indeed it is not 
wrong to say that the ideas expressed by these six terms form the 
kernel of the teachings of Zarathushtra. It is not at all difficult 
to deJermine the meaning of these six terms. Vohu Manangh 
literally meaning “ good mind ”, can be said to have its exact 
English equivalent in the word “ reason ” its superlative form 

Vahishta Manangh ” similarly meaning “Best Mind or “the 
Best or Highest !^ason Asha (which is made of ere+ta or 
eret-f a)expresses the idea of what is straightforward. thus meaning 
rectitude, or truth, or justice, or the right or true or just law, 
and when used with reference to the conduct of man, meaning 
right or morally lawful conduct, or virtuousness. Khshathra 

16 
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has the comprehensive signification of Power, or authority/' 
which is sometimes used for the authority of God in the whole 
universe, sometimes the authority or kingdom, of God reigning 
in man, and sometimes simply the political or religious 
authority which a ruler exercises over his people. Armaiti 
(derived from ara=high, and maiti= thought or disposition) signi- 
fies a high or noble disposition of mind, (i. e., magnanimity.) 
Haurvat&t (from haurva= whole) denotes the idea of a sound or 
healthy condition or health itself, and Ameret^t that of 
immortality, — ^these two words “health” and “immortality’' 
being used not only with reference to the physical condition of 
a man but also with reference to the condition of his soul. These 
six ideas, especially the three ones of Vohu Manangh, Asha, and 
Armaiti, form, as I said before, the essence of Zarathushtra’a 
teaching, and this accounts for the very large number of times 
that these terms occur in the small extant remnant of the Gathas 
(VohuMangh occurring about 125 times, Asha about 150, Armaiti 
about 46, and Khshathra about 50). From the significations of 
these three terms, one can well understand the close connexion 
subsisting between them. The beginning of all good character 
pertaining to a man lies, according to the Gathas, in Armaiti 
i.e., in a high-minded or magnanimous disposition. It is this 
disposition that reveals to a man the right ethical laws of life, 
as it is said. — 

“ Do Thou, 0 Bountiful High-Thought ! reveal the ethical 
laws associated with Truth ” (Y. 33, 13). 

It is High-Thought that “strengthens Truth or Virtuousness by 
actions ” (Y.44, 6) ; hence High-Thought is thrice mentioned in 
the Gathas as joined together with Truth or Virtuousness ” 
(Ashamat-Y. 34, 11, & Y. 48, 11) & (Ashahachaite Y. 46, 16). The 
virtuous or morally lawful conduct always reigns in a man whose 
disposition is a noble one not distorted by unlawful feelings or 
tendencies of mind. It is the gift of a noble disposition or 
magnanimity that Mazda has given unto man to cause prosperity 
on the whole earth, or, in the words of the text for the nourish- 
ment of the living world, by means of the virtuous industry 
resulting through the entertainment of that kind of disposition 
(Y. 47, 3). Hence it is that with Armaiti is also^ associated 

the care-taking-industrious good-happy-condition-of-life ” 
(Y. 48, 11) and “of good activity” (Y. 45, 4). This noble 
disposition .or magnanimity is as closely associated with 
Khshathra, ‘''authority ” as it is with “ Asha, as is shown from 
the following instances : — 

“ Who made the beloved High-Thought (or Magnanimity) 
associated with (or, together with) authority (Y. 44, 7). 
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‘‘Whose undecaying authority (or, kingdom) does High- 
Thought further ” (Y. 28, 3) 

“High-Thought increases through the kingdom of 

Reason....” (Y.34, 11). 

“ Mazda Ahura associated with the authority of High 
Thought” (Y. 47, 1). These different passages show the connection 
between Armaiti and Khshathra, or between High-Thought and 
authority, to be lying in this that whoever has a high or regulated 
or magnanimous disposition in him establishes within himself 
what is called the authority of Reason, which is the only true 
authority that should be possessed by man. At the same time, 
however, it also seems to be implied that a ruler, who rules over 
the people, should have as one of his chief characteristics a 
noble or magnanimous or generous disposition wit hout_ which 
that ruler does not deserve to be a ruler at all. That Armaiti 
was the first and foremost teaching of Zarathfishtra and verily 
the panacea for all the wrongs that ho saw existing in the country, 
will be apparent from the sentence — “ How, 0 Mazda ! shall High- 
Thought come amongst those unto whom Thy Religion is preach- 
ed ?” — which implies that the first thing expected from those to 
whom Zarathflshtra preached his religion was the entertain- 
ment of a high or regulated or magnanimous disposition of mind, 
so that when once they have abandoned their infatuated condi- 
tion of mind which showed itself in a hatred of and injury to all 
good things and persons, they will begin to see all things in 
their proper light, and by so doing develop the authority of 
Reason within themselves. It is that infatuated condition of 
mind, called “ pairi-maiti ” which is stated as one of the qualities 
of the Daevas and their followers (Y. 32, 3). In contrast to this, 
we find Armaiti mentioned as one of those things that make up 
the nature of Mazda, as when it is said : “ We like (or love) 
Armaiti ; she (and not her opposite) is ours ” (Y. 32, 2) and 
again “ Thine (or, in Thee) is Armaiti, 0 Mazda !” (Y. 31, 9). 

I have quoted the above passages in order to point out the chief 
ideasHhat we come across in the Gathas about the beneficent 
infiuence (mark the epithet “ spenta ” applied to Armaiti) of 
a High- Regulated-Magnanimous disposition. The same signifi- 
cation of Armaiti can be proved invariably from all the 
remaining passages where it occurs with the exception of Y. 45, 
4 where it is used in the concrete sense and signifies a wise 
female. I, however, omit citing these, since there is nothing of 
special importance in them as far as the term Armaiti is 
concerned. 
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As regards Asha, I have made some remarks in the chapter on 
“ The Conception of God, ’’ where 1 have also shown how Asha is 
sometimes used in the vocative case together with Mazda Ahura, 
in which case, as I said, the Right Law or the Law of Truth or 
Justice is identified with Mazda Ahura. When used in connection 
with the conduct of man it includes all truthful actions and words 
and not thoughts. In other words the moral legality or 
the just conduct of a man has reference to the actions and words 
of that man. This will be seen from the fact that although 
Asha occurs more than 150 times in the Gathas, we never 
meet any such phrase as the thought of Asha or associated 
with Asha ; whenever mention is made of good thought 
or good word, it is the term Vohu Manangh that is used : 
also because wo meet such phrases as ‘‘hacha ash at shyaothn- 
&cha vachanghach^ ” “ asha shyaothna,” etc. and notably the 
lines “ yayao shyaothnaish ashem thraoshta Ahura ” (through 
whose actions thou, 0 Ahura, dost nourish the right Law) and 
‘‘ ashem shyaothnaish debanzaiti armaitish ’’ (Armaiti stren- 
gthens the Right Law by actions). Sometimes we find Asha 
used in the concrete sense, in which case it signifies a virtuous 
man or a whole body of virtuous people. 

The position which Vohu Manangh — Reason or good intelli- 
gence — occupies in the teaching of Zarathfishtra, is as high as 
that of Asha. In the Gathas we also meet with its superlative 
form Vahishta Manangh, which, when associated with Mazda 
Ahura expresses the idea of the Best or Highest Reason, and this, 
as pointed out in a former chapter, forms, like Asha, a part of 
the Trinity of the Gathic Godhead. Sometimes this term Best 
Reason or intelligence is used to denote the highest or best 
condition of existence, and thus is a synonym for what is called 
the highest heaven. There are two instances of this kind where 
we read as follows : — “ The worst life is of (i.e. belong to) the evil 
ones, and the best intelligence is of (or belongs to) the virtuous 
one ” (anghush achishto drcgvat^m at ash^xune vahishtem 
mano) : “ who arc emptied from (i.e., entirely devoid of) the best 
intelligence belonging to the virtuous one (yoi vahishtatash4uno 
mazda rareshyan manangho). In the first of these two instances 
wo find ‘‘Vahishta Manangh ’’ and not “ Vahishta anghu ” put 
in antithesis to “ achishta anghu ’’ hence it is right to say that 
“ Vahishta Manangh although primarily meaning Best Reason 
can be used al^o to denote the idea of the best condition of life, 
in as much as we can very justifiably speak of the true life of a 
man as really consisting in his internal mental condition. In 
the second of the above quoted sentences we have the phrase 
“ vahishta manangh ash&uno ” which is exactly the same in idea 
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with the non-gathic phrase “ vahishtem ahhm ashaonAm”, 
and the same applies to the phrase ashdnne vahishtem 
mano ” of the first quotation, and “ mano vohu ashaonAm ” of 
Y. 49,10. The idea in both of these instances is the same, m., 
that the Best Life consisting in the best Reason or Intelligence 
is a privilege of the Righteous ones, whereas to the unrighteous 
ones belongs the worst life, who remain for ever in “druj o dem^na” 
as long as they don’t mend their character. It should be remem- 
bered that we find in the Gathas the antonym of Vahishta 
Manangh in the term achishta manangh ” which on its part is 
the superlative form of “ aka manangh ” and it is the ‘‘ achish- 
tahy^ manangho demana ” (home of worst intelligence) (Y. 32, 
13) which inthis way can be understood as exactly similar in idea 
to the “Drujo Demina”, and has its antithetical phrase in ‘‘Vang- 
heush Manangho Demana ” (Y. 32, 15). I refer to these terms in 
conjunction to show how the phrases best or good intelligence” 
and the worst or bad intelligence ” can signify the best or good 
and the worst or bad condition of life respectively. 

We have pointed out before the association of Khshathra, 
“ authority with Armaiti.” We find however, more instances 
where Khshathra is found in conjunction with Vohu Manangh. 
(See Y. 29, 10 ; 32, 2 ; 33, 5 ; 34, 11 ; 43, 6 ; 44, 6 ; 45, 10 ; 46, 10, 
16; 50, 3; 51, 2, 18). The idea contained in this phrase 
‘‘ Vangheush Mananghd Khshathra ” or “ Vohu Manangho 
Khshathr^” is that of the authority or kingdom of Reason, which 
is not only descriptive of the authority exercised by God over 
His creatures, but also the authority or kingdom of Reason 
which a man establishes, or exercises, in his own person, in con- 
sequence of which his whole activity is dominated by the dictates 
of Reason. Such an authority of Reason in a man’s own person 
is called the kingdom of Mazda, (see my Gathas). It is styled 
by some the kingdom of Heaven which phrase enables us to see 
how Reason or Good Intelligence can mean heaven which is 
the best condition of life. A man is said to have entered the 
kingdom of God when he has entered the kingdom of Reason and 
Right) -Law (or, Moral Law : remember that in many instances 
where Vohu Manangh comes with Khshathra, wo find Asha also 
mentioned side by side with it) ; and he is said to have entered 
the kingdom of Reason and Law, when he always submits to the 
dictates of Reason and Law in all actions of his life. This king- 
dom of Heaven, at least as far as individuals are concerned is 
not a thing of some remote future, but can be realised here and 
now irrespective of his external circumstances (see my Gathas). 
But there are passages in the Gathas which can also be understood 
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to have reference to the kingdom of God that will exist in some 
remote future in the whole human society and not simply in 
isolated individuals. Of such passages the following is an 
instance : — ‘‘ Verily when the punishment of these harmful 
ones takes place (lit. comes), the kingdom of Reason for (or, of) 
those-who-are-Thine will be realised, &c., &c. (Y. 30,8). The idea 
here is that when the evil people, who are oppressing the good 
people and are thus a great obstacle in the way of realising the 
kingdom of God, will be overpowered, then a kingdom of Heaven 
will be obtained by, or established amongst all those who are the 
favourites of Mazda. 


Besides the association of Vohu Manangh with Khshathra, 
we find it associated with many other good things, as we see 
from the following phrases : “ Vangheush Manangho ishtim,” 
the wealth of Reason, which expression is used to denote all the 
good doctrines contained in the religion taught by Zarathushtra ; 

Vangh6ush Manangho Khratum ’’ the practical-intellect of 
Reason which is that power of Reason which devises means for 
the accomplishment of a good object after it has been thought of 
and known in one’s mind ; ‘‘ Vangheush Manangho Mayao,” 
the riches of Reason ; ‘‘ Vangheush Manangho Yasna ” the love 
service of Reason Vangheush Manangho Padebish, ” the hymns 
of Reason ; ‘‘ Vangheush Manangho Shyaothn^,” the actions of 
Reason; “Vangheush Manangho Ukhdhe,” the words of Reason 
etc., etc. 

I have already dealt with the signification of Khshathra in 
the preceding exposition of Armaiti and Vohu Manangh. Here 
I shall quote some choice sentences or passages by way of 
further explanation of the meaning of that term . In Y. 33, 5 wea 
find the words “the kingdom of Reason existing in (or, pertai- 
ning to) those straight paths of Truth, wherein Mazda Ahura 
lives.” The idea of Mazda Ahura Himself living in these right ways 
of Truth is nothing but that of His working in the Universe, 
strictly according to the laws of truth or justice. Hence 
when any man adopts the right ways of life connected with the 
moral law, and realises the kingdom or authority of Reason, 
he has as it were brought himself in the abode of Mazda. The same 
is the idea in the following passage : “ Do Thou, 0 Frashaoshtra go 
(or, come) theie^ with those gifts which we both like for a happy 
existence,— Here where High-Thought goes hand-in-hand with 
Truth (or, virtuousness) where exists the kingdom of Reason, 
in the wealth of Reason, where Mazda Ahura resides in-a-shielded 
(i.e., unharmable) condition.” The reference here is to tha*! 
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highest condition of existence wherein High-Thought, Righteous- 
ness, and the power of Reason prevail in the greatest measure, 
and which therefore is spoken of as the residence of Mazda. It 
is by the same kingdom or authority of Reason and Law that 
the true welfare of a person can be brought about : — “ Do Thou 
increase happiness-of-existence (or, happy existence) through 
the authority of Reason and Right Law/’ (Y. 33, 10). Hence the 
existence in the kingdom of Mazda is called “ the desirable, or 
loveable, existence ” (Vairy^o stoish y^ thwahmi khshathroi. 
Vdchi (Y. 43, 13). And this welfare which a person obtains thro- 
ugh Reason and Law consists of Haurvat at and Ameret 4t as we see 
from Y. 45, 10. ‘‘ We should be pleasers of Him, who in His might 
is known as the Great -Creator Lord, by the love-services of High- 
Thought, as he has shown (or, promised) and created for this 
existence of ours the vigorous powers of Health and Immortality 
in His kingdom through the Right Law and Reason.” This is 
one of those three Gat hie passages wherein we find the names of 
all the seven so-called Amshaspends occurring together, and 
which therefore help us much in seeing the relationship of ideas 
between them. It is stated in this stanza that Mazda gives 
‘‘in this kingdom ‘Health and Immortality,” by means of 
Reason and the Right Law, which therefore requires a man 
to perforhi “the love-services of High-Thought.” The words 
“Health” and “Immortality” require explanation at this 
stage. These words can also mean according to the context 
the healthy or sound condition of one’s soul, which results from 
imbibing the good doctrines of life and the immortal condition 
of morality in which a man’s soul is set as a result of that healthy 
condition. Without reproducing here all the thirteen instances 
where these terms occur, we shall quote here some choice 
sentences bearing out the above signification. In Y. 45, 7 we are 
told that “ the soul of the righteous one is potent in vigorous 
Immortality ” (ameret^iti ashaono urv^ aesho utayut&). Here 
it is explicitly stated that it is the “ Urvan”, not the body that is 
potent in vigorous Immortality. The vigour of the soul alluded 
to here consists in the strength of the moral position of a man. 
Again^^ in Y. 45, 5 we read that “ those who will support (or, be 
devoted to) the knowledge and instruction pertaining to this word 
of mine, them will Mazda Ahurasend (or, cause to realise) Health 
and Immortality through the actions of the good spirit.” So also 
in Y. 44, 17 where we read of “ securing Health and Immortal- 
ity by this MAnthra, which is of the way of Truth.” The idea 
in both is that it is the good precepts or words declared by 
Mazda, which, when learnt and practised, contribute to the 
establishment of a healthy and immortal condition (of the soul)* 
I say, of the soul, since the doctrines which Zarathflshtra taught 
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unto the people related to their character and conduct in life, 
and these cannot be spoken of as conditions of the body but 
only of the soul. Apart from this argument however, we find 
another strong one in Y. 55, 2 where it is said that “ the Gat has 
are both food and clothing for our soul ” (y^o no henti urunS 
vaem kharethemch^ vastremch&), which neans that the doctrines 
of life inculcated in the Gathas, when they are learnt by man, 
keep his soul in as healthy condition as a man’s body is kept in 
health by eating substantial food and putting on necessary 
clothes. It is in exactly the same sense that the word '' Drao- 
nangh ” is used in Y. 33,8 where we read as follows : “ Do You 
0 Mazda Asha ! announce unto me the right laws, so that (or, 
by which) I would promote through Reason the love-service 
and praise-words of One-of-your-position. Do you grant the vigo. 
rous sustaining food of Health and Immortality.” Zarathushtra 
wants to perform and propagate the love-service of Mazda by 
being enlightened with the right rules or laws of life, and this 
enlightenment of his or the laws revealed to him will make that 
sustaining food for him, by which he will keep his soul perma- 
nently healthy and immortal, in other words, he will not relapse 
from his righteous position into a condition of evil : this abiding 
immortality of the soul is always enjoyed by those who are 
firmly convinced of the truth of Mazda’s doctrine by having that 
doctrine revealed unto them. The opposite of haurvatUt and 
Amerct^t ” is “ Khshayo ”, meaning leanness, or weakness. 
Thistermoccurs twice in the Gathas. InY.32, 5 it is said '' You 
(Daevas) cheat the people of good-happy life and Immortality, 
since to you Daevas belongs (lit. is) the Evil Harmful Spirit 
associated with bad thought, activity, and speech, by which 
leanness is taught (or, promised) unto the unrighteous one.” 
The way of life practised by and taught by, the Daevas 
was a very bad mode of life, hence a ‘‘ leanness ” of soul and not 
a healthy immortal condition of soul attaches to them and their 
followers : hence they are here denounced for deluding the people 
by their false doctrines of life which can never give health and 
immortality to a man’s soul, since these can only be had through 
Reason and the Right Law. The other passage where this 

leanness ” is mentioned is Y. 31, 21, which is immediately 
followed by a passage where mention is made of Health and 
Immortality, these two passages denoting the contrast between 
a good man’s life and that of an evil one. 

The above exposition regarding the six so-called Amesha 
Spentas is exclusively with reference to the Gathas. Before 
going to the non-Gathic Avasta, a few words are required as 
regards the term Amesha Spent a itself. The literal signification 
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oi it is the Immortal Bountiful.” This compound term does not 
occur in the Gathas at all, although Spenta is more than once 
mentioned as the epithet of Mazda Ahura and Armaiti. The 
only reason for the origin of the doctrine of seven Amesha 
Spentas seems to lie in (1) the reference made to the Supreme 
God very often in the plural number in the Gathas, (2) the 
intrinsic association of Asha and Vahishta Manangh or Vohu 
Manangh with Mazda Ahura, (3) the description of Armaiti, 
Khshathra, Haurvatat and Ameretat as Mazda’s own, (4) the 
fact that the ideas denoted by these terms form the sum and subs- 
tance of the doctrine of the Gathas and (5) the fact that the 
poetic form of expression leads the writer sometimes to address 
the noble things or conditions denoted by these terms as if they 
were persons. There does not, however, seem to be any doubt that 
when the term Amesha Spenta first came to be applied to every 
one of the above six names, it was only used at least for some 
time as an abstract epithet without denoting any personal beings^ 
as is seen from the following sentence of Yasna Haptanghaiti 


(Y. 37, 4.) 


And we adore Virtiiousness, the Best, which is the fairest, 
which is immortal bountiful, which is brilliant, which is all the 
good things (of the world)”. Here we should mark (1) first that 
Spenta Amesha is mentioned as an epithet of Asha just like the 
epithets fairest ” and “ shining there is no reason why one 
should regard ** Sraeshta (fairest) ” and “ raochonghvat ” 
(brilliant) alone as epithets and regard “ Spenta Amesha ” 
as a noun ; secondly (2) that Asha is described in this passage as 
comprising all good things ” simultaneously with its being 
described as “ Spenta Amesha these two ideas can only be 
recon(!iled by understanding ‘‘ Spenta Amesha ” to be only the 
epithets of Asha, viz., bountiful and immortal, which denote that 
the True Law of Mazda is Eternal and its influence is beneficent. 
By the lapse of time, however, Amesha Spenta came to be 
understood as denoting celestial beings next to Mazda in dignity 
and power and who are as it were His right-hand assistants, 
Mazda Ahura Himself being thereby regarded as the Highest 
Amesha Spenta of all. In Yt. 1, we find Ahura Mazda identi- 
fying Himself with Amesha Spentas in the words “ ahmakem 
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ntoa yat ameshandm spentanam/' the names of us who are 
Amesha Spentas.’’ So also in Yt. 10, 139 where it is said “ That 
man neither pleases Ahura Mazda nor the other Amesha Spentas 
wherein the words other ’’ shows that Ahura Mazda himself 
is also regarded here as one of the Amesha Spentas. Once this 
identification is established, all the Amesha Spentas, and not 
Mazda alone, are now regarded as creators as in Y. 58, 5, where it 


is said • 

just as you created us, 0 Amesha Spentas ! 


so do you protect and nourish us.’^ At another place, 
however, Ahura Mazda is detached from Amesha Spentas, 
and they are described as ‘‘ the Creators, the purifiers, the 
fashioners, the supervisors, the protectors and the nourishers of 
those creations that are of Ahura Mazda” ; 


{Yt. 19, 18.) 


Ahura Mazda is also called “the father and instructor (or, 
enjoiner) ’’ of them all, they thus being regarded as of the same 
thought, the same word, and the same deed. — 


( Yt. 13, 83. ) 










They are ajso said to have their “ willing -selves ” (urvan). . . , 


(Yt. 13, 84.) 
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They are designated as '‘the ruling ones, of efficacious eyesight, 
of high dignity, very courageous, strong, lordly, the undying holy 
ones (Khshaetanam Verezi-doithranam bcrezantto aiwy^ma- 
narn takhmanam ahuiryan^m yoi aithyejangho ashavano). 
They are also called good ruling, good-giving (or doing), ever- 
living, ever-benefiting” (hukhshathra hiidhaonghoyavaejyo yava- 
esvd). They are also described as " of the same will with the 
Sun ” (hvare-hazaosha), which seems to imply that the activity 
of the Amesha Spent as and the light of the Sun serve common 
purpose, viz., to produce a beiielicent influence on the world at 
large. Here ends our treatment of the subject of Ameslias 
Spentas Taking all the points stated above into consideration, 
we conclude that Amesha Spenta is a term applied by genera- 
tions posterior to Zarathushtra to the names that express the 
grandest ideas in his teaching. As these six ideas form the sum 
and substance of Zarathushtra s teaching, and as they 
arc attached a sort of sanctity and regarded as being associated 
with Mazda Ahura, there is no wonder if in later times they were 
represented as beings next in rank to Mazda Ahura. In connec- 
tion with this point let us note that each of these six Ameshas- 
pants has, according to tradition, been associated with and 
presiding over somc^ particular earthly object, as Vohu Manangh 
with cattle, Asha with fire,Khshathra with metals, Armaid with 
the earth, Haurvatat with water, and Ameretat with vege- 
tation. The association of Vohu Manangh with cattle is, I 
strongly believe, due to the misunderstanding of the word 
" Gao ” of the Gathas which properly means the living world 
or the earth inhabited by living beings, but which has been taken 
to mean “ cattle ” (gospand) by Palavi writers. This joint 
mention of " Gao ” and “ Vohu Manangh ” occur s in Y. 28, 1 ; 33, 
3 ; 34, 14 ; 47, 3. The idea implied in this connection is 
that it is Reason which contributes to the prosperity and 
welfare of the living world and prevents it from destruction. In 
the Gathas we find Vohu Manangh also occurring in a passage 
(45, 9) where " the growth, or prosperity of cattle and men ’’ 
are referred to. Mark that it is not only cattle but men too 
that tire mentioned in this^ connection. There is a strong con- 
nection between Asha and Athra as is seen even from the Gathas, 
where Athra is called “ asha-aojangh (43, 4], and Asha is spoken 
of as growing in its power by Athra and Manangh (46, 7). This 
connection lies in the fact that without the physical energy or 
force of the body, which is the meaning of Athra neither virtuous 
actions can be done by a man in his life, nor can truth overcome 
falsehood. This prevalence of truth contributes to the growth 
of virtuousness among the people. In the Gathas, of course, 
this idea of physical energy is sometimes meant to denote the 
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physical force shown at the time of battle, which shows the 
connection between Asha and Athra to be that which exists 
between right and might. The connection of Khshathra with 
metals lies in this that it is the metallic weapons wielded by 
the king and his army which protects a good political society 
from an invader, and which also affords protection to the lawful 
people of the country against the criminals inhabiting the same 
country. The connection between Armaiti and the earth 
can also easily be found from the Gathas, chiefly from the 
joint mention made of Gao and Armaiti in Y. 47, 3 and Y. 31, 9. 
A Regulated Disposition, or High Thought, or magnanimity, 
which is meant by Armaiti, is as essential as Vohu Manangh 
(Reason) or the prosperity of the living world (mark the relation- 
ship between Vohu Manangh and Armaiti in Y. 45, 4, as that 
between brother and sister). As regards Haurvatat and 
Ameretat it is easy to understand how health and immor- 
tality, when spoken of with reference to the body of a person, 
are possible only by food and water being used by man 
(see Y. 51, 7). 


ON THE SO-CALLED YAZATAS. 

After examining the doctrine of the Amesha Spentas we 
should say something as regards those that are called Yazatas. 
The word “ Yazata ” is understood to mean “ one to be lovingly 
served.” Taking into consideration what we have said before on 
the true signification of Yaz ” and “ Yasna ” as used in the 
Gathas, the term Yazata can very probably be applied to a being 
that is intrinsically associated with some noble condition which 
it is possible for man to aspire after or attain to, or to such a 
condition itself. Although the term “ Yazata ” docs not occur in 
the Gathas, it is not wrong to apply this epithet to Mazda Ahura, 
Asha, Vohu Manangh (or Vahishta Manangh)), Khshathra and 
Armaiti, since as we have pointed out and explained before, we 
read of the Yasnas pertaining to these five. In later times, 
however, the appellation of “ Yazata ” was assigned to a variety 
of things, including even some of the natural phenomena. Ex- 
cluding the names of those Yazatas that have connection with the 
natural phenomena, we find that there are other names which are 
only expressions of some things or conditions associated with the 
life of man on ^arth. We have already dealt with two of these 
before, viz., Daena and Manthra Spenta. These names, as we 
showed, mean respectively the ethical law, or religion, or 
character of a person and the moral precepts that should guide 
the life of man, sometimes also denoting the whole Word of the 
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Scriptures. The rest of the so-called Yazatas, the ideas expressed 
in whose names fall within the scope of our subject, are Sraosha, 
Mithra, and Rashna with Arshtat. 


ON SRAOSHA. 

The word Sraosha ” derived from Sru or Srush (the extended 
form of Sru) means '' hearing ” or that which is heard It is 
very similar to the word “ Sravangh ” which, too, derived from 
“ Sru ”, is used (apart from its meaning of “ fame ”) to express 
the idea of a doctrine or declaration or word. Sraosha, meaning 
‘‘ hearing ” or the object that is heard,” is to a great extent 
synonymous with those five Gathic words which contain 
in them the idea of religion, or of a religious word or 
injunction or doctrine. These are Daena, Sengha, Ukhdha, 
Manthra, and Sasna. Just as Sraosha is derived from a root 
meaning “ to hear ” and expresses the idea of knowing 
something by hearing, Daena is derived from a root (di) 
meaning to see ” and expresses the idea of seeing or knowing, 
or of that which is seen or known. Thus both Sraosha and 
Daena derived respectively from the roots which have re- 
ference to the two senses of hearing and seeing — which 
are undoubtedly the means of gaining knowledge — signify 
one and the same thing, viz., knowledge of the law of 
God or religion or religious commandment. This knowledge, 
however, should not be understood derived literally through 
the physical senses of seeing and hearing : here seeing and hearing 
are used only metaphorically for what a man sees or hears in 
his mind. “ Sengha,” which means ” word or doctrine,” comes 
from Sangh to speak, learn or teach, and “ Sasna ” from ‘‘ Saongh ” 
to teach or enjoin or command, thus meaning religious or moral 
injunctions ; while “ Manthra ’’from “ Man” “to think” means 
things which are required to be reflected upon or from man ” 
= to command, and thus signifies the moral precepts contained 
in the Word, of the Religion. In Sraosha, however, we find one 
more meaning, viz., that of a person who hears the words or 
enjoinments of God and is used, as we shall show below, for a 
great moral teacher who possesses also the political authority 
necessary for proclaiming the word of God far and wide among 
the people of the Country : in other words, Sraosha, when used 
as a personal being, means the viceregent of God on earth. In 
support of this view, let us first deal with the seven Gathio 
passages where Sarosha is mentioned, after which we shall turn 
to the text of Srosh Yasht. In Y. 28, 5, wo read thus : — When 
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shall I, as the knower (of the same) see Thee, 0 Right Law 1 
and Reason and the throne of commandment of the most benefi- 
cent Ahura Mazda ? The reference in the latter part of this 
sentence is to the place where a man can hear the injunctions of 
Mazda Ahura. In this stanza, Zarathushtra yearns for a real 
experience of that high spiritual condition in which he will have 
a vision of the Moral Law and Reason, and in which consequently 
he will come to gain a true convincing knowledge of the Will and 
commandments of Mazda Ahura. In another passage wc find 
the following prayer ; — “ I, who call (or, ask for) Thy all-power- 
ful Sraosha for help, as an obtainer, for a long-period-of-life, of 
the Kingdom of Reason, existing in (or, pertaining to) the right 
paths of the Right Law, wherein Mazda Ahura dwells ” (Y. 33, 5). 
Here again we find conjoint mention made of Sraosha, Asha, 
Vohu Mano, and the residence of Mazda Ahura. Here, too, the 
speaker yearns for that highest kind of knowledge which is 
associated with the kingdom of Reason and this kingdom is here 
spoken of as pertaining to those right paths of the moral Law 
which form as it were the abode of Mazda. When a man has got 
the Will or Word of Mazda revealed unto him, he lias entered 
the kingdom of Mazda which is here called the kingdom of 
Reason, and in such a kingdom are right ways of life invariably 
to be found, no wrong ways. The reason why the epithet 
“ all powerful ” is applied to the personification of the command- 
ment or knowledge of God is the same as that by which we can 
explain the application of the same epithet to “ Manthra ’’ 
(Gah, 2), the epithet ^‘efficacious” to “ Sengbl ” (Y. 46, 3), 
the epithet “ best ” to “ Sravangh ” (Y. 34, 15) and the epithet 
“powerful” to “ Vaedhya ” (knowledge, Y. 13, 3). All those 
epithets applied to these synonymous terms contain one and the 
same idea, viz., that the knowledge of the Will and Word of 
God is the highest, and therefore the most efficacious and power- 
ful, in the production of good results. The personification of 
“ Sraosha ” in the above Gathic age is also found in Y.44, 16, 
where a prayer is made that Sraosha, the messenger of God bring- 
ing the commandments of God to man, may come into the Ratu 
(Le., chief or judge) of the people for whatever things are willed 
by God, In Y. 43, 14, again Sraosha is alluded to as a messenger 
bringing some news from Yazada unto Zarathushtra to strengthen 
him before the decision of a battle. In Y. 33, 14, again, wc read 
as follows : — '“tZarathCishtra gives as an offering unto Mazda his 
own hfe-energy, and the excellence (or, abundance) of the 
activity of Reason and also those that are his hearing or know- 
ledge of the Word and his authority.” That Zarathushtra 
dedicates unto Mazda his knowledge of the Word, means nothing 
but that he uses that knowledge for the advancement of the cause 
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of Asha and Vohu Mano, which is the cause of Mazda, amongst 
people on earth, since that was the object for which he had gain- 
ed that knowledge. In Y. 46, 17, Zarathushtra says unto J^maspa : 
“ I shall declare unto you etc., etc., all the well-known bountiful 
glories associated with the Religious Commandment. What are 

called here ” the bountiful glories j-A) 

are the same as what are called “ the bountiful Manthras 
in 28, 7. They are so called because their knowledge and 
practice would lead a man to the realisation of great boons and 
the establishment of a high condition of happiness. In Y. 45, 4, 
we have the word “ Sraosha ” used in its very first etymological 
use, i.e., hearing, as will be seen clearly from the context there. 

Thou who wilt lend a hearing (Sraosha) and a choice to this 
Word of him, will obtain Immortality, etc.” 

Let us now turn to the text dedicated to the so-called angel 
Sraosha. Before doing this, we should point out one thing, viz., 
that in Yt. 13, 99, we find the well-known oft-recurring epithets 
of Sraosha (takhmahe, tanu-Manthrahe darshi-draosh, ahuiryehe) 
applied to King Vishtasp. This fact should be borne in mind 
because it explains why in the f^ahalvi translation of the Gathas 
we find Sraosha identified with Vistasp at two of the seven 
places where it occurs, and also because it is in harmony with 
the idea that in times of absolute monarchy a very wise ruler 
full of a great deal of spiritual knowledge can very well put 
himself in the position of a proclaimer of the Word of God unto 
the people, or that one who has heard the Will and Word of God 
ought alone to be regarded as worthy of authority over the 
people, more particularly in the case of King Vistasp, who, as 
described in Yt. 13, 99, '' became the strong arm and support 
of the Mazdayasnian Religion.” This preliminary remark is ne- 
cessary, because in the text of Srosh Yt. (both Yt. 11 and Y. 57) we 
never find Sraosha used in the abstract sense of a knowledge of 
the Word or commandment of God, but only as a personal being. 
My object here, however, is to show that though we find more 
than one passage in the above-mentioned two texts, where 
Sraosha is pictured as an angel in the generally accepted sense 
of the word, still we do find passages where it is only the person 
of a good powerful ruler who has heard and has been proclaim- 
ing the good doctrine of Mazda that is meant. In Yt. 57, 8, 
we are told that it was Sraosha who ‘‘ first proclaimed (or, 
recited) the Gathas of Zarathfishtra,” The word for proclaim 
ed ” used here (Frasravayat) comes from the same root as the 
word Sraosha ; and this predicate of proclaiming (or, reciting) 
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mentioned here distinctly in connection with Sraosha goes to 
some extent to show the true meaning of Sraosha itself (SrAvaya 
being the causal form of Sru and literally meaning “ cause to 
hear It was a good reigning king who first proclaimed after 
studying it, the ethical law — taught by Zarathushtra — by his laws 
and regulations. The teachings of this ethical law are here said 
to be embodied in the Gathas which mean the same as what are 
called the “hymns” (padaish, or padebish) in the Gathic text; 
and as we find in Y. 51, 16,it was through these hymns, undoubted- 
ly of Zarathushtra, that Kave Vistaspa realised the Wisdom 
(Chisti) taught by Zarathushtra, so as to enable himself to 
spread the same amongst his subjects. Hence we find it stated 
in Y. 57, 24, that Sraosha is the “ seer, that is, knower, of the Din,’’ 
and that “ Ahura Mazda showed (or, taught) unto him the Din 
(daeno-diso daenayao ; ahmai daenam daesayAt Ahuro Mazdao 
ashava). Sraosha is also described as “ the greatest protector- 
nourisher of the poor- virtuous ” (drigflm thratotemo) and also 
as “ making a strong house for the poor virtuous males and 
females ” (yo drigaoshcha drivayAoscha amavat nmAnem ham- 
tAshta), both of which denote the idea of the protection afforded 
by a good ruler to the common people under him. He is also 
described as the great opponent of Aeshma, this word signifying 
passionate violence and conflict prevailing in a country at the 
hands of the evil people, and such a condition is one which a good 
ruler always endeavours to eradicate ; and this is the reason 
why he is spoken of as “ protecting (lit. watching) the peace and 
the law contract (of the country) from (or, against) Drfij ” 
(yo Akhshtishcha urvaitishcha Drujo spasyo). The same is the 
reason when he is called the protector and overseer of the whole 
vast territory ” (haretacha aiwyakhshtacha vispayao fravoish 
gaethayao), and also ‘‘the furtherer of the prosperity of the 
territory (FrAdat-gaethem). Again, in Y. 57, 23, we read 
that it is “ through his courage and victoriousness and knowledge 
and wisdom ” that “ the Ameshaspentas come on to the earth.” 
The idea here seems to be no other than that of all the good 
circumstances befalling the people of a country through the 
instrumentality of their good ruler. It is the advancement of 
the doctrine of God effected by a good ruler that is meant when 
it is said that ‘‘ Ahuna Vairya became the weapon of Sraosha ” 
(yanghe ahuno vairyo snaithish visata verethrajao). The protect- 
ing power of -a good ruler is very appropriately expressed by 
Sraosha when he is compared with a shepherd-dog : “ We bear 
Sraosha round about us as the cattle-protecting dogs ” (yathacha 
pasush-haurvAongho actat sraoshem ashim pairibarAmaide). 
Mazda Ahura Himself is the great shepherd, as it were, of 
the whole world but He has appointed His sheperd dog in the 
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person of a godly ruler who has heard His will and who always 
looks to the protection and welfare of His human flock. Finally, 
we find the term Sraoshdvareza ” in the non-Gathic Avesta, 
which preserves in it the true abstract signification of Sraosha as 
the doctrine prbclaimed in the word of the Religion. Sraosh4- 
vareza means one who puts into effect, or enforces, the laws 
of the Religion, and was the designation of an official whose 
function it was to see that all the regulations of the religion of the 
state were observed by the people, and who therefore had the 
necessary power to inflict punishment on those who violated 
those regulations. Hence it is that the idea of the judgment or 
sentence pronounced on a man according to the law of Religion 
is called “ Sraosha ” in Yt. 10, 109. See also “ Sraosha ’’ in 
the abstract sense in Vend. 13, 3, and in the concrete in Yt. 10, 
26, but the meaning at both these places is not quite clear. 

In the above exposition I have referred only to such passages 
as can very easily prove the meaning assigned above to Sraosha. 
There are, however, many other things said in the description of 
Sraosha in the two texts of that name which neither prove or 
disprove that meaning, as for instance, when it is said that he has 
his own house built of a thousand pillars on the mount Hara 
Berezaiti, that he scours th earth from one end to the other on 
four horses, etc., etc. Such descriptions are inevitable when once 
the position of a great good ruler is exalted to the position of a 
God. It is therefore impossible to find proof of the true signifi- 
cation of Sraosha in each and every passage connected with it. 


ON MITHRA. 

The word “ Mithra ” comes from “ Mith to unite, to bind,* 
hence it means that which bitids or unites, thereby signifying 
a contract or agreement that binds two parties. This significa- 
tion of the term Mithra is to be found not only in the Gathas but 
also in the non-Gathic Avestan writings, although in the latter 
Mithra^ is also sometimes used in connection with the Sun or the 
light of the Sun. We are, however, here concerned only with 
the abstract ethical signification of Mithra and therefore shall not 
dwell upon its physical aspect. Once Mithra signifies an agree- 
ment Or a contract, it is used not only in the sense of an agree- 
ment between two individuals but it denotes what can be called 
a religio-socio-political contract by virtue of which all the in- 
habitants of a country bind themselves to the religio-socio- 
political law of the country and therefore to the ruler of that 

* Mithwana, ** a ooaple.a pair.” 

18 
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country who is as it were an embodiment of that law. The 
solitary passage where we find the word “ Mithra ” occurring 
in the Gathas is as follows : — 


(Y. 46. 5.) 


“ He who is a man of power and influence not acknowledging 
(or, supporting) one who behaves with tyranny, or who is a 
good recogniser of agreement, or who is leader — of-his-life with 
justice pertaining to (according to) the contracts who as a right- 
eous one, isadiscerner of the vicious one — he shall also declare it 
unto his kinsman for freedom from oppression.’^ At this moment 
I am not sure whethert he contracts referred to here are the con- 
tracts of Mazda referred to in Y. 30, 11, and Y. 31, 1 and Y. 34, 8, 
or some other kind of contracts. I reserve the xplanation of 
this important passage for another work of mine. The signifi- 
cation of Mithra stated above is preserved in the term ‘‘ Mithro- 
Druj ” of the non-Gathic Avesta. This term designates those 
persons who are faithless to, tha is, who violate the religio-socio- 
political law of the country, with which as with a contract bind* 
ing on them they as the citizens of that country were bound 
to comply. 1 Any man who acts against the established law of 
the country is a rebel against that law and the king of that 
country and such rebels against the authority of the good law 
and the good ruler are Imown by the name of Mithro-Druj. 
Hence a Mithro-Druj is properly said to be ruining, or destroying 
the whole country : 

(Yfc. 10, 2.) 

The Mithro-Druj ruins (or, destroys) the whole country 
“ Mithra, when personified, means a God who presides over the 


1 Vend. 4, 6 seq. where the words “ mithro aiwi-drAkhto ” — “ the 
violated contract ” — occur in the context where difEerent kinds of contract 
are mentioned. 
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fulfilment of the religio-socio-political contract of a country, and 
who therefore is also described as the special god who severely 
punishes all who violate that contract and rebel against the 
authority of the law. But this can also be applied to the ruler 
of the land. For instance, we have the following passage in 
Mihir Yasht 






•-“?»> -ssi^gi -«?9> ”a)> .Ui^g 


•-"?»> •-"?*> •6C^Tf4 

(Yt. 10, 18.) 

“If the master of a house, or the master of a parish, or the 
master of a town, or the master of a province is faithless to (oi\ 
proves false |to) (i.e., Mithra), then the enraged and annoyed 
Mithra breaks (i.e., destroys) that house, or that parish, or that 
town, or that province, &c., &c.’^ The idea here undoubtedly 
is that of the severe punishment that will overtake all the breakers 
of the law at the hands of the ruler of the country. This is also 
found in the following lines : — 


(Y. 10, 26.) i-^)o{)£4 


“ Who (i.e., Mithra), when not violated, endows a province 
with superior courage who, when not violated endows 
a province with superior victory Similarly it is said in Yt. 
10, 02, that Mithra “ docs not give power and strength to any one 
of the Mithra violating people, who does not give glory and 
reward to any one of the Mithra violating people.” A large 
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number of passages can be quoted containing the same idea, 
that of assistance given by Mithra whether understood as a God 
or as a ruler to those who remain faithful to him and of stringent 
punishment befalling those who violate that Mithra. Hence 
Mithra also becomes a War-god and is therefore styled a warrior.! 
Those men who belong to an antagonistic religio-socio-politi- 
cal law are called “ Avi-mithri ” and the territories where such 
men abound are called “ Avi-mithray^o-danghavo.*' 

Another thing that we notice in Mihir Yasht is the close 
relationship between Mithra, Sraosha, and Hashnu. We find 
Sraosha and Rasnu standing side by side with Mithra when 
Mithra inflicts vengeance on the battle-field on the Mithra 
Druj’s.2 The reason for this close connection between the 
three is to be found in the fact that the three ideas expressed by 
them are closely connected with one another. Adherence to the 
good religio-socio-political law of the land (Mithra) is the first 
thing that a good ruler of divine knowledge (who is called 
Sraosha) requires from his people ; and also the cause of justice 
(Rashnu) in a country can be best served when the breakers of 
that good law are punished and the Word of God is made to 
prevail everywhere. Moreover, there are certain things said of 
Mithra which are also said of Sraosha, thus showing how Mithra, 
too, like Sraosha, applies to the ruler of the land.^ 

Mithra is called the protector and supervisor of the whole 
country (or, world) which is also said of Sraosha. ^ Mithra, 
too, just like Sraosha, is the opponent of Aeshma (strife, violence, 
&c.) among others.^ just as Sraosha is associated with Peace 
(^khshti), Mithra too is said to be “ ruling over the peaceful and 
unpeaceful condition of countries ”( — akhshtoish an^khshtoishcha 
khshayehi dakhyunam, Yt. 10, 29) which means that he not only 
preserves peace in the country but also punishes those who 
produce an unpeaceful condition.^ (Just as Sraosha is describ- 
ed as furthering the prosperity of the country (Fr§-dat-gaetha), 
Mithra is also described as “ the bestower of plenty, the bestower 
of prosperity, and the bestower of flocks (frakhshti-da»o, 
ozuiti-dao, v^nthvo-dao). 

We have pointed out in the beginning that Mithra also signifies 

a contract or promise between one individual and another, 

* - - - ■ . 

1 Rathaeshtam : Yt. 10, 75* 

2 Y. 10, 41, 52. 100. 

3 Yt. 10, 103. 

^ Y. 57, 15. 

6 Yt. 10, 97. 

« Yt. 10, 65. 
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So we see in Yt. 10, 2, where it is said : — 

“ Don’t break the contract (or, promise), O Spitama ! which 
Thou dost agree upon (lit. dost ask for) from a vicious one, or 
from a co-religionist virtuous one.” A contract which a good 
man has agreed upon with an evil man is as binding on him as if 
he had made the same contract with a good man. This binding 
power of contracts varies with the degree of relationship subsist- 
ing between two parties, betwixt whom the agreement is made. 
This is clearly shown by Yt. 10, 116, 117, where it is said that — 
“ Twenty-times binding is the contract between two assistant 
friends ; Thirty-times binding is the contract between two co- 
workers ; forty-times-binding between two men possessing the 
same property ; fifty- times binding between “ huyaghna 
sixty-times between tw’o co-disciples ; seventy-times binding 
between the teacher and the disciple ; eighty-times-binding 
between the son-in-law and the father-in-law ; ninety-times- 
binding between two brothers ; a hundred-times-binding bet- 
ween the father and son ; a thousand-times-binding between 
two provinces (or countries) ; ten-thousand-times-binding is the 
contract which is of the Mazdayasnian religion.” It is to be 
noted that of the eleven kinds of contracts named here the 
eleventh is between an individual and the Mazdayasnian Religion, 
and not between two individuals as is the case with the first ten 
kinds. This contract with the Din can be understood in two 
ways : (1) by regarding it as an agreement by which a person 

binds himself to follow and adhere to the Mazdayasnian religion 
by sincerely making a confession of faith — in which case such an 
agreement can only be called a purely religious contract ; or (2) 
by regarding it as an agreement by virtue of which it is implied 
that when a person is considered to be belonging to the Mazda- 
yasnian Religion, he is also understood as having entered into a 
contract not to violate the social and political laws obtaining 
among the people belonging to that religion. In this latter case, 
then, the contract referred to should be understood as a contract 
with the Mazdayasnian religion as a state religion — ^which implies, 
at least with reference to the Avestan times, that the position of 
religion could not be affected by anything without that thing 
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producing a corresponding effect on the social and political 
position of the people following that religion, and vice versa. 
This interpretation is also indirectly corroborated by the fact that 
in the eleven kinds of contract named in this passage there is no 
mention made of the contract by which a citizen of the country 
is understood to bind himself to the king or to the law of the 
country. It is also to be noted that the binding power of this 
contract with the Mazdayasnian Religion is spoken of as the 
greatest of all (ten-thousand-fold) because on it depended the 
whole religious, social, and political fabric of the country. 

We should remark that this passage which deals with the 
varying power of the different kinds of Mithra, does not seem to 
imply an agreement actually entered upon between two parties 
regarding some one particular thing relating to them both. It 
seems to be a tacit contract which should remind either of the 
two parties of its duty in general towards the other, in conse- 
quence of a peculiar relationship subsisting between them both, 
and which, therefore, is not restricted to any particular action 
for which a contract is made, but to all sorts of action that can be 
done by them. For instance, the contract between a father and 
his son does not mean an agreement made at a particular time 
between them in regard to any particular action to be done 
between them : it only signifies the contract which subsists 
between the father and the son from the very time when the 
son is born, a contract which reminds the father of his duty to his 
son, and the son of his duty to his father, and which therefore is 
required to be fulfilled by any good actions done towards one 
another as long as they both continue to live. In the same way 
the Mithra between a teacher and his disciples does not mean 
a money-contract by which a teacher gives instruction to 
his pupil : it means that particular sort of relationship which 
they should understand as subsisting between them both, 
which on the one hand, should make the teacher give more and 
more instruction to, and improve the character of, his pupil, 
and on the other hand, should make the pupil look upon his 
teacher with love, reverence, and awe, and entertain a feeling 
of gratitude towards him. So also is the Mithra between two 
different countries (or provinces). It denotes the tacit moral 
contract by which different countries bind themselves to pre- 
serve peace aijd harmony amongst them and thus add to their 
love of one another ; though this Mithra between two countries can 
also be understood in the sense of the political or other treaties 
made between them. And so on with the rest of the cases. 
This passage also enables us to see the other sense in which 
Mithra is sometimes used especially in the Pahalvi writings, 
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viz., love or friendship. This is not inconsistent with the root- 
meaning of the word Mithm, viz., ‘‘that which binds.” It is not 
only a contract moral, religious, social, or political, but also 
love and friendship that binds different individuals with one 
another, and also the fulfilment of one’s duties towards others 
strengthens the bonds of love and friendship. 

In the Vendidad, too, we find different kinds of Mithras 
mentioned, though here it is the nature of contracts and not the 
contracting parties, to which allusion is made. We find this in 
Vend. 4, 2, which says : — “ How many are those contracts 
that are of Thine, 0 Ahura Mazda ? ” Then said Ahura 
Mazda — “The first is the contract which is made by word of mouth, 
the second that which is made by a hand pledge ; the third of the 
value of cattle, the fourth of the value of herds, the fifth of 
the value of man, the sixth of the value of the country (or, 
territory). These contracts are certainly not tacit agreements 
based upon a consciousness of one’s duty towards others. They 
are promises made by one person to another with a particular 
kind of surety for some particular transaction. According to the 
Vendidad, a contract of a smaller value can be cancelled if a 
greater one is agreed upon in its stead, and the punishment for 
a breach of these contracts did of course vary with the greater 
or less importance of the same. 

The above statement of Mithra is made solely with reference 
to the ethical signification of Mithra. 

We have pointed out before the close connection of Rashnu, 
the personification of justice, with Mithra and Sraosha. Rashnu 
comes also in company with Arsht^-t. Both are derived from the 
same word ‘^eresh” meaning ‘ straightforward, just, true .’ In 
the Yasht dedicated to Rashnu, we find Rashnu represented as a 
being living in all the different parts of the world conceived by 
the Avestan people, which seems to convey the idea of the 
omniprelence of the god of truth and justice. It is strange that 
the term Arshtat does not occur even once in the Yasht known 
after that name. 
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